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FOREWORD 


Scarcely any introduction is needed for a book that professes to be, as 
its title—‘Crest-jewel of Discrimination’—shows, a masterpiece on Advaita 
Vedanta, the cardinal tenet of which is: ma aed anfeqeat stat aaa ata: — 
‘Brahman alone is real, the universe is unreal and the individual soul is no 
other than the Universal Soul.’ Being an original production of Sankara’s 
genius, the book combines with a searching analysis of our experience an 
authoritativeness and a depth of sincerity that at once carry conviction into 
the heart of its readers. The whole book is instinct with the prophetic vision 
of a Seer, a man of Realisation, and the expression, too, is so lucid and 
poetical that quite a new life has been breathed into the dry bones of 
philosophical discussion, and that, too, on the most abstruse subject ever 
known. 

In preparing this edition, which is a reprint in book-form from the 
Prabuddha_ Bharata, the translator gratefully acknowledges his 
indebtedness to the admirable Sanskrit commentary of Swami 
Kesavacharya of the Munimandal, Kankhal, which along with the Hindi 
translation would be highly useful to those who want a fuller knowledge of 
this book. 

For facility of reference an Index has been added, and the book, it is 
hoped, will in its present form be a vade-mecum to all students of Advaita 
Philosophy. 


Mayavati, 1921. M. 


PREFACE TO THE SECOND EDITION 


In this edition the book has been generally revised and some 
improvement has been made as regards printing and other matters. All this, 
it is hoped, will make the book more acceptable to the public. 


Mayavati, 1926. 


VIVEKACHUDAMANI 


aaaraaardiat aac | 
wA GATS GATS TASEA I 2 I 


1. I bow to Govinda, whose nature is Bliss Supreme, who is the 


Sadguru, ! who can be known only from the import of all Vedanta, and who 
is beyond the reach of speech and mind. 


In this opening stanza salutation is made to God (Govinda), or to the Guru, in his absolute 
aspect. It may be interesting to note that the name of Sankara’s Guru was Govindapada, and the Sloka 
is ingeniously composed so as to admit of both interpretations. 


[‘Viveka’ means discrimination, ‘Chuda’ is crest, and ‘Mani’, jewel. Hence the title means 
“Crest-jewel of discrimination.’ Just as the jewel on the crest of a diadem is the most conspicuous 
ornament on a person’s body, so the present treatise is a masterpiece among works treating of 
discrimination between the Real and the unreal. 


Sadguru—iit. the highly qualified preceptor, and may refer either to Sankara’s own Guru or to 
God Himself, who is the Guru of Gurus. ] 


2. For all beings a human birth is difficult to obtain, more so is a male 
body, rarer than that is Brahminhood, rarer still is the attachment to the path 
of Vedic religion; higher than this is erudition in the scriptures; 
discrimination between the Self and not-Self, Realisation, and continuing in 
a state of identity with Brahman,—these come next in order. (This kind of) 
Mukti is not to be attained except through the well-earned merits of a 
hundred crore of births. 


qed Tandazarguesge | 
agaca AAG ARIGSTEAA: | 3 II 


3. There are three things which are rare indeed and are due to the 
grace of God—namely, a human birth, the longing for Liberation, and the 
protecting care of a perfected sage. 


a arene E ARETE |i e | 


4. The man who having by some means obtained a human birth, with 
a male body and mastery of the Vedas to boot, is foolish enough not to exert 
for self-liberation, verily commits suicide, for he kills himself by clinging to 
things unreal. 


ra: A afta gerem ag Sad aÀ | 
gout magi 2é na aÀ ETR I k I 


5. What greater fool is there than the man who having obtained a rare 
human body, and a masculine body too, neglects to achieve the real end! of 
this life? 

J The real end &c.—viz., Liberation. ] 
aga ment ag Tart 

gaa HA vse aa: | 

at ferent aanas ii g M 


6. Let people quote scriptures and sacrifice to the gods, let them 
perform rituals and worship the deities, there is no Liberation for anyone 


without the realisation of one’s identity with the Atman, no, not even in the 


l 


lifetime“ of a hundred Brahmas put together. 


[ Lifetime &c.—i.e., an indefinite length of time. One day of Brahmâ (the Creator) is 
equivalent to 432 million years of human computation, which is supposed to be the duration of the 
world.] 


gaaer ania Raada R ala 
pitta mi ARA SHS Ta: Hh 9 I 


7. There is no hope of Immortality by means of riches—such indeed 
is the declaration of the Vedas. Hence it is clear that works cannot be the 
cause of Liberation. 


[The reference i is to Yajnavalkya’s words to his wife Maitreyi, Brihadaranyaka II. iv. 2. Cf. the 
Vedic dictum, 4 SHUT a Ta qaa atid sgaetarag: —‘Neither by rituals, nor by progeny, 
nor by riches, but by renunciation alone some attained Immortality.’] 


zA faa mda Rar 
GRANTS: TF | 

ard nerd ate eh 
FaTEMISAATRATAT IF M 


8. Therefore the man of learning should strive his best for Liberation, 
having renounced his desire for pleasures from external objects, duly | 
approaching a good and generous preceptor, and fixing his mind on the 
truth inculcated by him. 


[ Dub—i.e. according to the prescribed mode. (Vide Mundaka I. ii. 12.) The characteristics of 
a qualified Guru are given later on in sloka 33.] 


sanan an Parca | 
ASSAM GANAN tl e N 


9. Having attained the Yogârudha state, | one should recover oneself, 
immersed in the sea of birth and death, by means of devotion to right 
discrimination. 


H Yogârudha state—Described in Gita VI. 4.—‘‘When one is attached neither to sense-objects 
nor to actions, and has given up all desires, then he is said to be Yogdarudha or to have ascended the 
Yoga-path.”’] 


HAE HARAN vara | 
agaat TSA AVIA TAMAS: || LO N 


10. Let the wise and erudite man, having commenced the practice of 


the realisation of the Atman, give up all works! and try to cut loose the 
bonds of birth and death. 


(All works—only Sakadma-karma or works performed with a view to gaining more sense- 
enjoyment are meant, not selfless work. | 


Rae Gea FA a g Tea | 
qaam a fafana: M ee 


11. Work is for the purification of the mind, not for the perception of 
the Reality. The realisation of Truth is brought about by discrimination and 
not in the least by ten millions of acts. 


[The idea is, that works properly done cleanse the mind of its impurities, when the Truth 
flashes of itself. ] 


gaama: far GAA | 
aAa a aR | 22 Ih 


12. By adequate reasoning the conviction of the reality | about the 
rope is gained, which puts an end to the great fear and misery caused by the 
snake worked up in the deluded mind. 


J Reality &c.—i.e., that it is a rope and not a snake, for which it was mistaken. ] 


seq fara ext frartor fata: | 
a Gita A Fetal WOTATASTAA AT N 22 Il 


13. The conviction of the Truth is seen to proceed from reasoning 
upon the salutary counsel of the wise, | and not by bathing in the sacred 
waters, nor by gifts, nor by hundreds of Pranayamas. 

(J The wise—men of realisation. ] 
piso nafaa: | 
SOTA SRST: TAT HTL: N NS N 


14. Success depends essentially on a qualified aspirant, and time, 
place and such other means are but auxiliaries in this regard. 


[The qualifications will be enumerated in stanzas 16 and 17.] 


oat fare: aden feretcreraegs: | 
eared qeg we wee | Le N 


15. Hence the seeker after the Reality of the Atman should take to 
reasoning, after duly approaching the Guru—who should be the best of the 
knowers of Brahman, and an ocean of mercy. 


Part gen aare aan: | 
ARR RTRA RAA: N RE Il 


16. The intelligent and learned man skilled in arguing in favour of the 
scriptures and refuting counter-arguments against them, —one who has got 
the above characteristics is the fit recipient of the knowledge of the Atman. 


faateen fone agma: | 
Wanita fe aehrarardraat AAT ti 29 I 


17. The man of discrimination between the Real and the unreal, 
whose mind is turned away from the unreal, who possesses calmness and 
the allied virtues, and is longing for Liberation, is alone considered 
qualified to inquire after Brahman. 


SrA Beate Praha AeA: | 
ag aca afasr wea a feerte p25 N 


18. Regarding this, sages have spoken of four means of attainment, 
which alone being present, the devotion to Brahman succeeds, and in the 
absence of which, it fails. 


oat Rerenga: RaT | 
CEM TASANT ATA | 
MTT Aaa CHA N LE N 


19. First is enumerated the discrimination between the Real and the 
unreal, next comes the aversion to the enjoyment of fruits (of one’s actions) 
here and hereafter, (next is) the group of six attributes, viz., calmness and 
the rest, and (last) is clearly the yearning for Liberation. 


Te Hea amA Aa fatwa: | 
Asi frereana AAR: Saget: I RO I 


20. A firm conviction of the mind to the effect that Brahman is real 
and the universe unreal, is designated as the discrimination (Viveka) 
between the Real and the unreal. 


ma aa mA ARTA: | 
As ReRe AAR: STET: N Re N 


21. Vairâgya or renunciation is the desire to give up all transitory 


enjoyments (ranging) from those! 


Brahmahood, (having? 
instruction and so forth. 


of an (animate) body to those of 


already known their defects) from observation, 


[{ From those &c.—Brahma is the highest being in the scale of relative existence. The seeker 
after Freedom has to transcend this scale undetained by enjoyments implying subject-object relation, 
and realise his Self as Existence-Knowledge-Bliss Absolute. 


2 Having &c. aana aA: may also be rendered as, “(the giving up being effected) 
through all the enjoying organs and faculties.”’] 


facsa Aaaa ASAE: | 
STA Reagent AIA: TA FETA | 22 Il 


22. The resting of the mind steadfastly on its Goal (viz., Brahman) 
after having detached itself from the manifold of sense-objects by 
continually observing their defects, is called Sama or calmness. 


fatter: qoa eni Aea | 
samaa a za: Rafa: | 
aerei TALIUNTASAA || 23. N 


23. Turning both kinds! of sense-organs away from sense-subjects 
and placing them in their respective centres is called Dama or self-control. 
The best Uparati or self-withdrawal consists in the mind-function ceasing to 
act by means of external objects. 


H Both kinds &c.—viz. the organs of knowledge and those of action. | 


Get FAT NAIARA, | 
fararfaeractedt at faferen fare 1) 22 1 


24. The bearing of all afflictions without caring to redress them, being 
free (at the same time) from anxiety or lament on their score, is called 
Titiksha or forbearance. 


MAS TAS ASTIN | 
ST oar Hla AAA TIGA | RK N 


25. Acceptance! by firm judgment of the mind as true of what the 
scriptures and the Guru instruct, is called by the sages Shraddha or faith, by 
means of which the Reality is perceived. 


(Acceptance &c.—Not to be confused with what is generally called blind acceptance. The 
whole mind must attain to that perfect state of assured reliance on the truth of instructions received, 
without which a whole-hearted, one-pointed practice of those instructions is not possible. ] 


aaa enti gÈ: TS mete aq | 
aaa Ag + g RTA SAR N RE N 


26. Not! the mere indulgence of thought (in curiosity) but the 
constant concentration of the intellect (or the affirming faculty) on the ever 
pure Brahman is what is called Samâdhâna or self-settledness. 


[ Not &c.—That is, not the mere intellectual or philosophical satisfaction in thinking of or 
studying the Truth. The intellect must be sought to be resolved into the higher activity of 
concentration on the Truth. ] 


DEANNA, THITATATATTAM, | 
sasadd AHH FTA I RY Il 


27. |Mumukshuta or yearning for Freedom is the desire to free 
oneself, by realising one’s true nature, from all bondages from that of 
egoism to that of the body,—bondages super-imposed by Ignorance. 


AGATA mAN TATA | 
TGA TÀ: VE IIA FAA HA I RE I 


28. Even though torpid or mediocre, this yearning for Freedom, 
through the grace of the Guru, may bear fruit (being developed) by means 
of Vairâgya (renunciation), Sama (calmness), and so on. 


ĝar a ggg ata’ aea g ae | 
afarardart: Sy: REIA: MATA: N RE I 
29. In his case verily whose renunciation and yearning for Freedom 


are intense, calmness and the other practices have (really) their meaning and 
bear fruit. 


qiia aT ACHAT: | 
Ae aeaa MTeAAATTT N 2° N 


30. Where (however) this renunciationm and yearning for Freedom 


are torpid, there calmness and the other practices are as mere appearances, | 


like water in a desert! 


[{ Mere appearances &c.—i.e., they are without any stability and may vanish like the mirage 
any time. For without burning renunciation and desire for Freedom, the other practices may be swept 
off by a strong impulse of infatuation or some strong blind attachment.] 


Aano Ana Âa | 
aenga abner N 22 N 


31. Among things conducive to Liberation, devotion (Bhakti) alone 


1 


holds the supreme place. The seeking” after one’s real nature is designated 


as devotion. 


[/ The seeking &c.—This definition is from the Advaita standpoint. Dualists who substitute 
Isvara, the Supreme Lord, for the Atman or Supreme Self immanent in being, of course define Bhakti 
otherwise. For example, Narada defines it as at aerfa QAT nen — It is of the nature of 
extreme love to some Being,’ and Sandilya, another authority on the subject, puts it as 
qr qag “It is extreme attachment to Isvara, the Lord.” On reflection it will appear 


that there is not much difference between the definitions of the two schools.] 


Bada ARRA se: | 
THATIAAT AA SMTA: | 
sqdieane ca’ TENTANTA, |i 22 I 


32. Others maintain that the inquiry into the truth! of one’s own Self 
is devotion. The inquirer about the truth of the Atman who is possessed of 


the above-mentioned? means of attainment should approach a wise 
preceptor, who confers emancipation from bondage. 


fe Truth &c.—This is simply putting the statement of the previous Sloka in another way, for we 
are the Atman in reality, though ignorance has veiled the truth from us. 


2 Above-mentioned—i.e., in Slokas 19 and 31.] 


mAAR Al AeA: | 
maga: Wea ARPT Lava | 
DeqVeaaeqacanat GANT tl 33 I 


33. Who is versed in the Vedas, sinless, unsmitten by desire and a 
knower of Brahman par excellence, who has withdrawn himself into 


Brahman, is calm, like fire! that has consumed its fuel, who is a boundless 
reservoir of mercy that knows no reason, and a friend of all good people 
who prostrate themselves before him. 


(Fire &c.—Cf. Svetasvatara, VI. 19. The state of mergence in Brahman and the perfect 
cessation of all activity of the relative plane is meant. 


The Sloka is an adaptation of the language of the Sruti. ] 


TART JE AEN TETARA: | 
TA ANGINA NAANA: I 38 I 


34. Worshipping that Guru with devotion, and approaching him, 
when he is pleased with prostration, humility and service, (he) should ask 
him what he has got to know:— 


amA aA 
arevataedt Tad wae | 
nAaR TARN 
ARARE AAEN N 3X Wl 


35. O Master, O friend of those that bow to thee, thou ocean of 
mercy, I bow to thee, save me, fallen as I am into this sea of birth and death, 
with a straightforward glance of thine eye, which sheds nectar-like grace 
supreme. 


[The expression abounding in hyperbole, is characteristically Oriental. The meaning is quite 
plain. ] 


qaeargaaa4t 
vite son’ oftare wet: 
MOARRE A MA || RE N 


36. Save me from death, afflicted as I am by the unquenchable fire! 


of this world-forest, and shaken violently by the winds of an untoward lot,2 
terrified and (so) seeking refuge in thee, for I do not know of any other man 
with whom to seek shelter. 


[{ Fire &c.— The world (Samsâra) is commonly compared to a wilderness on fire. The 
physical and mental torments are referred to. 


2 Untoward lot—the aggregate of bad deeds done in one’s past incarnations, which bring on the 
evils of the present life. ] 


ma agra Raaba Beat 
qaraganida aca: | 

doi: e4 aaa S- 
aana TAFA: I BY N 


37. There are good souls, calm and magnanimous, who do good! to 
others as does the spring, and who having themselves crossed this dreadful 
ocean of birth and death, help others also to cross the same, without any 
motive whatsoever. 


[Do good &c.—i.e., unasked, out of their heart’s bounty, as the spring infuses new life into 
animate and inanimate nature, unobserved and unsought. The next Sloka follows up the idea.] 


wa Sara: a Ta qT- 
AANZIT ARICA | 
te} aiii: 
mrama fafa fare 11 3511 


38. It is the very nature of the magnanimous to move of their own 
accord towards removing others’ troubles. Here, for instance, is the moon 
who, as everybody knows, voluntarily saves the earth parched by the 
flaming rays of the sun. 


rare AnA: gå: gå- 
gagas: agdam: Aaa | 
gaa naana ae R TAT 
TrA aaa: qatar: 
SÅET: N BE N 


39. O Lord, with thy nectar-like speech, sweetened by the enjoyment 
of the elixir-like bliss of Brahman, pure, cooling to a degree, issuing in 
streams from thy lips as from a pitcher, and delightful to the ear, —do thou 
sprinkle me who am tormented by worldly afflictions as by the tongues of a 
forest-fire. Blessed are those on whom even a passing glance of thy eye 
lights, accepting them as thine own. 


[Stripped of metaphor the Sloka would mean: Take pity on me and teach me the way out of this 
world and its afflictions. | 


Sl AT AN RASET: | 
ait a faisqenqara Ai rat 
GANS AAAATAT Sa Nl 3° N 


40. How to cross this ocean of phenomenal existence, what is to be 


my fate, and which! of the means should I adopt—as to these I know 


nothing. Condescend to save me, O Lord, and describe at length how to put 
an end to the misery of this relative existence. 


fe Which &c.—Among the various and often conflicting means prescribed in the Shastras, 
which am I to adopt?] 


an aged mamta E 
HAASAN, | 

Raa aerae 
aA AEA ARIAT I 22 N 


41. As he thus speaks, tormented by the afflictions of the world— 
which is like a forest on fire—and seeking his protection, the saint eyes him 
with a glance softened with pity and spontaneously bids him give up all 
fear. 


Rara aen sraRiga 
gga Ay IARR | 
amaaa maraa 
TAT F FATA | 83 N 


42. To him who! has sought his protection, thirsting for Liberation, 
who duly obeys the injunctions of the scriptures, who is of a pacified mind, 
and endowed with calmness, —(to such a one) the sage proceeds to 
inculcate the truth out of sheer grace. 

[This verse is an adaptation of Mundaka Upa. I., ii., 13. 


Who &c.—The adjectives imply that he is a qualified aspirant.] 


m ae Aaa aera: 
garra: | 
Yaa ATA AAAS TE 
aaa art aa fates i 82 n 


43. Fear not, O learned one, there is no death for thee; there is a 
means of crossing this sea of relative existence; that very way by which 
sages have gone beyond it, I shall inculcate to thee. 


LEITA AERA AAT: | 
aa dtcat warantfa qearrqareesty |i Be I 


44. There is a sovereign means which puts an end to the fear of 
relative existence; through that thou wilt cross the sea of Samsara and attain 
bliss supreme. 


Araria HITS MATAR, | 
AATAPARAANS AA AAT | Bk I 


45. Reasoning on the meaning of the Vedanta leads to efficient 


knowledge, ! which is immediately followed by the total annihilation of the 
misery born of relative existence. 


J Efficient knowledge—the highest knowledge, which consists of the realisation of the identity 
of the individual soul with Brahman. ] 


A ceanal i iag LG E LLLE G EL 
iaeaea arare A: | 

at at aAa Raga 
AASR ANEITA Il BE I 


46. Faith, | devotion and the Yoga of meditation—these are 
mentioned by the Sruti as the immediate factors of Liberation in the case of 


a seeker; whoever abides in these gets Liberation from the bondage of the 
body, which is the conjuring of Ignorance. 


[The reference is to Kaivalya Upanishad 1, 2. 


l Faith—Shraddhâ, devotion—Bhakti. These have been defined in Slokas 25, 31 and 32. 


2 Bondage &c.—i.e., identification of the Self with the body, which is solely due to Ignorance 
or Avidyâ.] 


DAANA 
amna Tq ata: | 
aafaa- 
CHARTS TRACTS I 89 I 


47. It is verily through the touch of Ignorance that thou who art the 
Supreme Self findest thyself under the bondage of non-Self, whence alone 
proceeds the round of births and deaths. The fire of knowledge, kindled by 
the discrimination between these two, burns up the effects of Ignorance 
together with their root. 


fara sara | 
BIT rat ersi Hees aT | 
AFTR ASN Fars: Sat ATTA |! VS Il 
The disciple said: 


48. Condescend to listen, O Master, to the question I am putting (to 
thee). I shall be gratified to hear a reply to the same from thy lips. 


al AT FI: RA BTA: 
mi stages wei fasta: | 
RISAMATCH GO: FH BCA 


AAAI: HARAT TANT N BE N 


49. What is bondage, forsooth? How has it come (upon the Self)? 
How does it continue to exist? How is one freed from it? What is this non- 
Self? And who is the Supreme Self? And how can one discriminate between 
them?—Do tell me about all these. 


wnyeears | 
geisha sassa Wad à Hs AAT | 


agaaa rA Tea ATS I ko N 


The Guru replied: 


50. Blessed art thou! Thou hast achieved thy life’s end and hast 
sanctified thy family, that thou wishest to attain Brahmanhood by getting 
free from the bondage of Ignorance! 


aaant: fa: aa Garg: | 
MIAH g AST A HATA |X? Il 


51. A father has got his sons and others to free him from his debts, 
but he has got none but himself to remove his bondage. 


[In this and the next few Slokas the necessity of direct realisation is emphasised as the only 
means of removing Ignornce. | 


TARAA AAAS | 
gRs e g fren eta a kaf N xR N 


52. The trouble such as that caused by a load on the head can be 
removed by others, but none but one’s own self can put a stop to the pain 
which is caused by hunger and the like. 


qanada a faa Ba Afro | 
OPTS AST ameng RaR | 3 N 


53. The patient who takes (the proper) diet and medicine is alone seen 
to recover completely, —not through work done by others. 


RGA Aag 
Ata Xei a g Tea | 
T- Fa 
MAARATA PAL N KE N 


54. The true nature of things is to be known personally, through the 
eye of clear illumination, and not through a sage: what the moon exactly is, 
is to be known with one’s own eyes; can others make him know it? 


airararranttcamaesd fanaa | 
T: ÈA RARĂ Wh kk I 


55. Who but one’s own self can get rid of the bondage caused by the 


fetters of Ignorance, | desire, action and the like, aye even in a hundred 


crore of cycles? 


[Ignorance &c.—Ignorance of our real nature as the blissful Self leads to desire which in its 
turn impels us to action, entailing countless sufferings. 


2 Cycles—Kalpa, the entire duration of the evolved universe. See note on Sloka 6.] 


a ata a aieta Han at a fer | 
maraa ate: ara aera N e N 


56. Neither! by Yoga,” nor by Sankhya,” nor by work,4 nor by 
learning, but by the realisation of one’s identity with Brahman is Liberation 
possible, and by no other means. 

[/ Neither &c.—None of these, if practised mechanically, will bring on the highest knowledge, 


the absolute identity of the Jiva and Brahman, which alone, according to Advaita Vedanta, is the 
supreme way to Liberation. 


2 Yoga—may mean Hatha Yoga which strengthens the body. 


3 Sankhya—According to the Sankhya philosophy Liberation is achieved by the discrimination 
between Purusha and Prakriti. The Purusha is sentient but in active, and all activity belongs to 
Prakriti, which is non-sentient, yet independent of the Purusha. The Sankhyas also believe in a 
plurality of Purushas. These are the main differences between the Sankhya and Vedanta philosophies. 

4 Work—Work for material ends, such as getting to heaven and so forth, is meant. 


Compare Svetasvatara Upa. III. 8.—‘‘Seeing Him alone one transcends death, there is no other 
way.” | 


ator Seas aA TAT | 
TARGA TH STASI HAT | Y Il 
57. The beauty of a guitar’s form and the skill of playing on its chords 


serve merely to please some persons, they do not suffice to confer 
sovereignty. 


aE TTT MENEAR | 
aged fagai caged a g FRÀ I 5 I 


58. Loud speech! consisting of a shower of words, the skill in 
expounding scriptures, and likewise erudition—these merely bring on a 
little personal enjoyment to the scholar but are no good for Liberation. 


[Book-learning to the exclusion of realisation is deprecated in this and the following Slokas. 


loud Speech—Specch is divided into four kinds according to its degree of subtlety. Vaikhari 
is the lowest class, and represents articulate speech. Hence, dabbling in mere terminology is meant.] 


alam Gt aa meria Frere | 
Amas qt at cremated fener i Xs I 


59. The study of the scriptures is useless as long as the highest Truth 
is unknown, and it is equally useless when the highest Truth has already 
been known. 


[Prior to realisation, mere book-learning without discrimination and renunciation is useless as 
it cannot give us Freedom, and to the man of realisation it is all the more so, as he has already 
achieved his life’s end.] 


wane nec faaqaorarcony | 


Wa: Weasel Aaa HAA: || go N 


60. The scriptures consisting of many words are a dense forest which 
causes the mind to ramble merely. Hence the men of wisdom should 
earnestly set about knowing the true nature of the Self. 


TATA TATA FAT | 
fey ar meia Frey ard: Patina: N ER U 
61. For one who has been bitten by the serpent of Ignorance the only 


remedy is the knowledge of Brahman. Of what avail are the Vedas and 
scriptures, Mantras and medicines to such a one? 


a ra faa ort eaaa: | 
RASNA KANRA FEAT | £R N 


62. A disease does not leave off if one simply utter the name of the 
medicine, without taking it; (similarly) without direct realisation one cannot 
be liberated by the mere utterance of the word Brahman. 


DHA PARASIA AARC: | 
ENS: Hal ARRARAS OMT | E3 N 


63. Without! causing the objective universe to vanish and without 
knowing the truth of the Self, how is one to achieve Liberation by the mere 
utterance of the word Brahman?—It would result merely in an effort of 
speech. 

H Without &c.—By realising one’s identity with Brahman, the One without a second, in 


Samadhi, one becomes the pure Chit (Knowledge Absolute), and the duality of subject and object 
vanishes altogether. Short of this, Ignorance which is the cause of all evil is not destroyed. ] 


cae mas LRE bS Apti LLSG LLE Goie LEAK b | 
amA aÀ can AATE N Ee N 


64. Without killing one’s enemies, and possessing oneself of the 
splendour of the entire surrounding region, one cannot claim to be an 
emperor by merely saying, ‘I am an emperor.’ 


Ra: aaa afe afe: ma Ras 11 
agahan a REA | 
mani emai aa a TART Ngk I 


65. As a treasure! hidden underground requires (for its extraction) 
competent instruction, excavation, the removal of stones and such other 
things lying above it and (finally) grasping, but never comes out by being 
(merely) called out by name, so the transparent Truth of the Self, which is 


hidden by Maya and its effects, is to be attained through the instructions of 
a knower of Brahman, followed by reflection, meditation and so forth, but 
not through perverted argumentation. 


J Treasure &c.—Nikshepah. The idea is—one must undergo the necessary practice. | 


Tea TTT THA | 
Sata aa: Hele Tears qz: N ig N 


66. Therefore the wise should, as in the case of disease and the like, 
personally strive by all the means in their power to be free from the 
bondage of repeated births and deaths. 


TEA Ha: TÀ TÂNARA: | 
gaara Paerd aara gag: I £9 1 


67. The question that you have asked to-day is excellent, approved by 


those versed in the Shâstras, aphoristic, l 
be known by the seekers after Liberation. 


pregnant with meaning and fit to 


[H Aphoristic—terse and pithy.] 


araa Agan agii | 
asara aae || S N 


68. Listen attentively, O learned one, to what I am going to say. By 
listening to it you shall be instantly free from the bondage of Samsâra. 


aa: mea zateateren 
PATE: TERSKAN ANT N Ee I 


69. The first step to Liberation is the extreme aversion! to all 
perishable things, then follow calmness, self-control, forbearance, and the 


utter relinquishment of all work? enjoined in the scriptures. 
[ Aversion &c.—These four have been defined in Slokas 20—24. Cf. Sruti— 


mea gra anafea: | 


2 All work: All work done with motive, including the good ones prescribed in the Shâstras and 
those that are evil, which men do prompted by their own nature.] 


aa: aR aA- 

wari fat RaRa gà: | 
adistaned Wey agr- 

fea Ratna’ aga |) So 1 


70. Then come hearing, ! 


unbroken meditation2 on the Truth for the Muni.” After that the learned one 


reflection on that, and long, constant and 


attains the supreme Nirvikalpa state* and realises the bliss of Nirvana even 
in this life. 


[Compare Bri. Upa. II. iv. 5. 

Hearing—of the Truth from the lips of the Guru. 

2 Meditation—the flowing of the mind in one unbroken stream towards one object. 
3 Muni—the man of reflection. 


4 Nirvikalpa state—that state of the mind in which there is no distinction between subject and 
object, all the mental activities are held in suspension, and the aspirant is one with his Atman. It is a 
superconscious state, beyond all relativity, which can be felt by the fortunate seeker, but cannot be 
described in words. The utmost that can be said of it is that it is inexpressible Bliss, and Pure 
Consciousness. Nirvana, which literally means ‘blown out,’ is another name for this. ] 


Teeter TAMA | 


ALAA AA AAR ANAA | 92 


71. Now I am going to tell thee fully about what thou ought to know 
—the discrimination between the Self and non-Self. Listen to it and decide 


about it in thy mind. 


narat- 
ametia a ran | 
TAAR- 
TH SIG STTHATL N 9R N 


72. Composed of the seven ingredients, viz., marrow, bones, fat, 
flesh, blood, skin and cuticle, and consisting of the following limbs and 
their parts—legs, thighs, the chest, arms, the back and the head: 


werd gA gå: | 
AAA TACT TAT: 
aem ga arate arf N 92. 


73. This body, reputed to be the abode of the infatuation of ‘I and 


mine’, is designated by sages as the gross body. The sky, | air, fire, water 
and earth are subtle elements. They— 


(J The sky &c.—These are the materials out of which the gross body has been formed. They 
have got two states, one subtle and the other gross. ] 


qeria Yea 
went a gera: | 
maada farat vated 
TARA: TQ FA AFA: |i Se I 


74. Being united! with parts of one another and becoming gross, 


3 


(they) form the gross body. And their subtle essences” form sense-objects 


—the groups of five such as sound’ and the rest which conduce to the 


5 


happiness” of the experiencer, the individual soul. 


[{ Being united &c.—The process is as follows: Each of the five elements is divided into two 
parts. One of the two halves is further divided into four parts. Then each gross element is formed by 
the union of one-half of itself with one-eighth of each of the other four. 


2 Subtle essences—Tanmatras. 
3 Form &c.—by being received by the sense-organs. 
4 Sound &c.—sound, touch, smell, taste and sight. 


5 Happiness &c.—Happiness includes its opposite, misery also.] 


a ag Wer AAY TET 
mima gga | 


arated fracas KE gA: 
CHAGAS HAA AAT: 11 9% N 


75. Those fools who are tied to these sense-objects by the stout cord 


of attachment, so very difficult to snap, come! 


2 


and depart, up and down, 
carried amain by the powerful emissary~ of one’s own action. 


[H Come &c.—Become subject to birth and death and assume various bodies from those of 
angels to those of brutes, according to the merits of their work. 


2 Emissary &c.—Just as a culprit seizing things not belonging to him is put in fetters and 
sentenced by the royal officer in various ways, so the Jiva, oblivious of his real nature, through his 
attachment to sense-objects is subjected to various kinds of misery. ] 


seater: qahata Tay 
CAAA: STV TST: | 
HHMI 
wen at: Geahreiage: E i 9s N 


76. The deer, the elephant, the moth, the fish and the black-bee— 
these five have died, being tied to one or other of the five senses, viz., 


sound etc., through their own attachment.! What then is in store for man 
who is attached to all these five! 


J Own attahment—The word ‘guna’ in the text means both ‘a rope’ and ‘a tendency.’| 


aria tat fara: maana | 
fac feta ATi get agra || 99 it 


77. | Sense-objects are more virulent in their evil effects than the 
poison of the cobra even. Poison kills one who takes it, but those others kill 


l 


one who even looks- at them through the eyes. 


J Looks &c.—The mention of the eyes here is only typical, and implies the other sense-organs 
also; contact with the external world by any organ is meant.] 


Reamer faa: geass | 
a a pa Tha AT: TESTA 1 95 | 


78. He who is free from the terrible fetters of the hankering for the 
sense-objects, so very difficult to get rid of, is alone fit for Liberation, and 


none else,—even though he be versed in all the six Shastras. | 


J Six Shdstras—the six schools of Indian philosophy. Mere book-learning without the heart’s 
yearning for emancipation will not produce any effect. | 


Rra HOS fafai Faq 1) 8s N 


79. Those seekers after Liberation who have got only an apparent 
dispassion (Vairagya) and are trying to cross the ocean of Samsara (relative 
existence), the shark of hankering catches by the throat and violently 


snatching away! drowns them half-way. 


J Snatching away—from the pursuit of Brahmajnana. ] 


Aarena 2a ganal ga: | 


a tafà aama: oe : i50 N 


80. He who has killed the shark known as sense-object with the 
sword of mature dispassion, crosses the ocean of Samsâra, free from all 
obstacles. 


favatavaariieagdisteaa a: 
Ragan aA fake | 
RagayeaM esd: ST TAM 
mak nota: aAA fate 52 


81. Know that death quickly overtakes the stupid man who walks 
along the dreadful ways of sense-pleasure, whereas one who walks in 
accordance with the instructions of a well-wishing and worthy Guru, as also 
his own reasoning, achieves his end—know this to be true. 


area sien ate & anfa 
AaageTaeas TAT | 


AMAA AATA. Ul SR Ul 


82. If indeed thou hast a craving for Liberation, shun sense-objects 
from a good distance as thou wouldst do poison, and always cultivate 
carefully the nectar-like virtues of contentment, compassion, forgiveness, 
straightforwardness, calmness and self-control. 


Dat AREA KA- 

Waa Hea AIT | 
ae: qeisanges ri 

q: Geta a Maa Blea | 53 Il 


83. Whoever leaves aside what should always be attempted, viz., the 
emancipation from the bondage of Ignorance without beginning, and 


l 


passionately seeks to nourish this body, which is an object for others- to 


enjoy, commits suicide thereby. 


H For others &c.—To be eaten perchance by dogs and jackals after death. ] 


TAHT BAA sca Rogala | 
a qaaa year vat aq’ a wes | Se I 


84. Whoever seeks to realise the Self by devoting himself to the 
nourishment of the body, proceeds to cross a river by catching hold of a 
crocodile, mistaking it for a log. 


HIE Tl ARTIC AAT | 
wat Aaa aa a afer N Sx 1 


85. So for a seeker after Liberation the infatuation! over things like 
the body is a dire death. He who has thoroughly conquered this deserves the 
state of Freedom. 


J Infatuation—that I am the body, or that the body, etc., are mine. ] 
me whe aen arang | 
a fret gant aria a: qt TA lS N 


86. Conquer the infatuation over things like the body, one’s wife and 


children,—conquering which the sages reach that Supreme State! of 
Vishnu. 


(J Supreme State &c.—From Rig-Veda, I. xxii. 20-21.] 


SEULS KIE DEALE t E WEES ESSES sar | 
qå gagari ee Raa ag: I 59 N 


87. This gross body is to be deprecated, for it consists of the skin, 
flesh, blood, arteries and veins, fat, marrow and bones, and is full of other 
offensive things. 


TRENA yer Byer: JARAT | 
aqeratag eye AMIAARAA: | 
DIN AE Sartsaat TA: | 55 I 


88. This gross body is produced by one’s past actions out of the gross 


elements formed! by the union of the subtle elements with each other, and 
is the medium of experience for the soul. That is its waking state in which it 
perceives gross objects. 


J Subdividing &c.—Panchikarana. See note 1 on Sloka 74.] 


TRA SASA aaa SAT 
aAA sta: Saaz 
AMAT ANSE TTT SE Il 


89. Identifying itself with this form the individual soul, though 
separate, enjoys gross objects, such as garlands and sandal-paste, etc., by 
means of the external organs. Hence, this body has its fullest play in the 
waking state. 


Sais Tea: FOIE] TaTAT: | 
tafe tated eye gaga: N 2o I 


90. Know this gross body to be like a house to the householder, on 
which rests man’s entire dealing with the external world. 


QBS anaa TAT: 
sieni agian: gaan: | 

aninha Nsa: ST: 
qang ga ANT: N ER N 


91. Birth, decay and death are the various characteristics of the gross 
body, as also stoutness, etc.; childhood, etc., are its different conditions; it 


has got various restrictions regarding caste! and order of life?; it is subject 


to various diseases, and meets with different kinds of treatment, such as 


worship, insult and high honours. 
J Caste—Brahmana, etc. 


2 Order of life—Brahmacharya, etc. ] 


"tihi ee & N 


92. The ears, skin, eyes, nose and tongue are organs of knowledge, 
for they help us to cognise objects; the vocal organs, hands, legs, etc., are 
organs of action, owing to their tendency to work. 


wéntataratata crate: | 


mag dinaanan- 
gfe: ataa: N 83 I 
sarama Aaina: | 
amizan Frag il ee N 


93—94. The inner organ (Antahkarana) is called Manas, Buddhi, ego 
or Chitta, according to their respective functions: the Manas, from its 
considering the pros and cons of a thing; the Buddhi, from its property of 
determining the truth of objects; the ego, from its identification with this 
body as one’s own self; and the Chitta, from its function of seeking for 
pleasurable objects. 


TOAST ALTA ATT: | 
emia Rare R aaga ta A NN 


95. The same Prana becomes Prana, Apâna, Vyâna, Udana and 
Samana according to their diversity of functions and modifications, like 


gold! and water, etc. 


[l Like gold &c.—Just as the same gold is fashioned into various ornaments, and as water takes 
the form of foam, waves, etc. | 


arma qa aunts qA 
qos Garaget qA | 


qaurataeana a arpa 
GA GRAMS: I eg I 


96. The five organs of action such as speech etc., the five organs of 
knowledge beginning with the ear, the group of five Prânas, ether and the 


five elements, Buddhi and the rest, together with Nescience, ! desire and 
action—these eight ‘cities’ make up what is called the subtle body. 


J Nescience &c.—See note on Sloka 55.] 


CAATAAISAN TSAI: Ih 219 I 


97. Listen,—this subtle body, called also the Linga body, is produced 
out of the elements before their subdividing and combining with each other, 
is possessed of desires and causes the soul to experience the fruits of its 
actions. It is a beginningless superimposition on the soul brought on by its 
own ignorance. 


eam wae AITEN 
earasran fara aa | 

eat g afe: sata aa- 
entarra: | &5 N 


matana Mager Tt 
aa Sas Arla SPF TMT | 
eee arena 
a facra arangi: | 
aa FAIN- 
a Raa falan wa: I ee N 


98—99. Dream is a state of the soul distinct from the waking state, 


where it shines by itself. In dreams Buddhi, | by itself,2 takes on? the rôle 
of the agent and the like, owing to various desires of the waking state, while 
the supreme Atman shines in Its own glory,—with Buddhi as Its only 
superimposition, the witness of everything, and is not touched by the least 
work that the Buddhi does. As It is wholly unattached, It is not touched by 
any work that Its superimpositions may perform. 


J Buddhi—here stands for the Antahkarana, the “inner organ” or mind. 
2By itself—independently of the objective world. 


3 Takes on &c.—The Atman is the one intelligent principle, and whatever Buddhi does it does 
borrowing the light of the Atman. ] 


aaongenct fring enfarena: Ta: | 
ATLA TETRA TAAST, It LOO N 


100. This subtle body is the instrument for all activity of the Atman, 
who is Knowledge Absolute, like the adze and other tools of a carpenter. 
Therefore this Atman is perfectly unattached. 


FATA TAT ECT AA: 
giyaga agn: | 
aTrancareata 
Maryani a g Aa Ra: Il gog Il 


101. Blindness, weakness, and sharpness are conditions of the eye, 
due to its fitness or defectiveness merely; so are deafness and dumbness, 
etc., of the ear and so forth, —but never of the Atman, the Knower. 


THA arag- 
SARLAT: RAT: | 
manà agfa aea: 
ME RIITTÄ | LOR I 


102. Inhalation and exhalation, yawning, sneezing, secretion and 
leaving this body, etc., are called by experts functions of Prana and the rest, 
while hunger and thirst are characteristics of Prana proper. 


aA, agay aio | 
miaa RETEA | 2°3 N 


103. The inner organ (mind) has its seat in the organs such as the eye, 
etc., as well as in the body, identifying itself with them and endued with a 
reflection of the Atman. 


wear: 4 ATA: Hal ATATIA | 
BANANA AGATA I 208 Il 


104. Know that it is egoism which, identifying itself with the body, 


1 


becomes the doer or enjoyer, and in conjunction with the Gunas* such as 


the Sattva, assumes the three different states.2 


[Z Gunas—the three component factors of Prakriti. 


2 Different states—those of waking, etc.] 


Ruana gA g ge AÀ | 


GE gA a ABA: AAT MERA: I Lox I 


105. When the sense-objects are favourable it becomes happy, and it 
becomes miserable when the case is contrary. So happiness and misery are 
the characteristics of egoism, and not of the ever-blissful Atman. 


srenricaa R tnia a era: Aa: | 
waa a R amem Ara aa: | 
aa MENT AAA EA F RTTA Il gog II 


106. Sense-objects are pleasurable only as dependent on the Atman 
manifesting through them, and not independently, because the Atman is by 
Its very nature the most beloved of all. Therefore the Atman is ever blissful, 
and never suffers misery. 


[Vide Bri. Upa.—Y âjnavalkya’s teachings to his wife Maitreyi.] 


AE AIA MARISTA | 
afarerataeraart a arate | 209 I 


107. That in profound sleep we experience the bliss of Atman 


independent of sense-objects, is clearly attested | by Sruti,2 direct 
perception, tradition and inference. 


J Is clearly attested—Jagrati, which is a plural verb. 


2 Sruti—Chhandogya, Brihadaranyaka, Kaushitaki and other Upanishads. ] 


Wert Wants 

carataer ARAR TT | 
maian hata ATA 

AAT arad TATA Il LOF Il 


108. Avidya. (Nescience) or Maya, called also the Undifferentiated, ! 


is the power? of the Lord. She is without beginning, is made up of the three 
Gunas and is superior to the effects (as their cause). She is to be inferred by 
one of clear intellect only from the effects She produces. It is She who 
brings forth this whole universe. 


J The Undifferentiated—the perfectly balanced state of the three Gunas, where there is no 
manifested universe. When this balance is disturbed, then evolution begins. 


2 Power Etc.—This distinguishes the Vedantic conception of Maya from the Sankhya view of 
Prakriti which they call insentient and at the same time independent. | 


CSL ES KLAE Ci LLCS A 
Arara RART at | 

START A ARAR at 
ARGUS AAATAT I 28 I 


109. She is neither existent nor non-existent nor partaking of both 
characters; neither same nor different nor both; neither composed of parts 
nor an indivisible whole nor both; She is most wonderful and cannot be 
described in words. 


Teena aaTTAPAT 
ATA cgr TAT | 
THEA TRAST 
TOA: TTA: ATA: I 220 I 


110. The Maya can be destroyed by the realisation of the pure 
Brahman, the one without a second, just as the mistaken idea of a snake is 


removed by the discrimination of the rope. She has her Gunas known as 
Rajas, Tamas and Sattva, named after their respective functions. 


Rama cre: Ferias 

qa: Taha: eat gao | 
mms: maaa fred 

Ta À aa ARTT: N R Il 


111. Rajas has its Vikshepa-Shakti! or projecting power which is of 


the nature of an activity, and from which this primeval flow? of activity has 
emanated. From this also, the mental modifications such as attachment and 
the rest and grief and the like are continually produced. 


p! Vikshepa-Shakti—that power which at once projects a new form when once the real nature of 
a thing has been veiled by the Avarana-Shakti, mentioned later in Sloka 113. 


2 Primeval flow &c.—i.e., the phenomenal world, alternately evolving and going back into an 
involved state. Cf. Gita XV. 4.] 


TA: HLT SLAPATTATS- 
SHAAN ART: | 
wat ct aat: grate 
FEM ATA TITS! Il RR II 


112. Lust, anger, avarice, arrogance, spite, egoism, envy and jealousy, 
etc.—these are the dire attributes of Rajas, from which this worldly 
tendency of man is produced. Therefore Rajas is a cause of bondage. 


qassata TARTS 
WA AATATAASHALT | 
AAR: TANT BA: I 223 I 


113. Avriti or the veiling power is the power of Tamas which makes 
things appear other than what they are. It is this that causes man’s repeated 
transmigrations, and starts the action of the projecting power (Vikshepa). 


waren a ate agar GASA EFA 
arara arg RANTAA ARTNA, 
garai qaet geaana: Meese: N 22s N 


114. Even wise and learned men and men who are clever and adepts 
in the vision of the exceedingly subtle Atman, are overpowered by Tamas 
and do not understand the Atman even though clearly explained in various 
ways. What is simply superimposed by delusion, they consider as true, and 
attach themselves to its effects. Alas! How powerful is the great Avriti- 
Shakti of dreadful Tamas! 


HAN at faqcteraraats- 

darn fantaghacer: | 
daiga a Agah ad 

AAR: GAARAN N 22k Il 


115. Absence of right judgment, or contrary judgment, want of 


definite belief! and doubt—these certainly never desert one who has any 
connection with this “veiling power,” and then the “projecting power” gives 
ceaseless trouble. 


J Definite belief—in the existence of a thing even though there may be a vague notion of it. ] 


aangeraai- 
TAEA AET: | 

qå: erent ate Afa fha- 
Ragana AR N gk I 


116. Ignorance, lassitude, dullness, sleep, inadvertence and stupidity, 
etc., are attributes of Tamas. One tied to these does not comprehend 
anything, but remains like one asleep or like a stock or stone. | 


J Stock or stone—tit. pillar. ] 


aa fos azaan 
areat fatacar ITA FAA | 
aaraa: Matar: A, 
THI Taha ASA | 229 I 


117. Pure Sattva is (clear) like water, yet in conjunction with Rajas 
and Tamas it makes for transmigration. The reality of the Atman becomes 
reflected in the Sattva and like the sun reveals the entire world of matter. 


fara gae nafa ai- 
Laman AAN AAT: | 
rel a aR gaga a 
Sat a eeghacaaare: 11 225 N 


118. The traits of mixed Sattva are an utter absence! 


and Niyama? and Yama? 


of pride, etc., 
, etc., as well as faith, devotion, yearning for 
Liberation, the divine tendencies* and turning away from the unreal. 


[Absence &c.—The reference is to the higher attributes enumerated in the Bhagavad-Gita 
XIII. 8-12. 


2 Nivama—Purity, contentment, etc. 
3 Yama—Nor-killing, truthfulness, etc. Vide Patanjali’s Yoga Aphorisms III. 30 & 32. 


4 Divine tendencies—The reference is to the opening Slokas of Gita, Ch. XVI.] 


Agyeaae WoT: were: 
araga: Tear ama: | 
ofa: set: qerrenfrst 
A SAAS THT ll ARE N 


119. The traits of pure Sattva! are cheerfulness, the realisation of 
one’s own Self, supreme peace, contentment, bliss, and steady devotion to 
the Atman, by which the aspirant enjoys bliss everlasting. 


J Pure Sattva—Sattva unmixed with Rajas and Tamas. ] 


sarmak: 
ACH AT MÅTAR: | 
aga fare 
shaa rama ag: N RRO I 


120. This Undifferentiated, ! spoken of as the compound of the three 
Gunas, is the causal body of the soul.” Profound sleep is its special state, in 
which the functions of the mind and all its organs are suspended.> 

[H Undifferentiated—mentioned in Slokas 108 and following. 

2 Soul—identifying itself through ignorance with this or the other two bodies. 


3 Suspended—not in perfect knowledge, as in Samâdhi, but in ignorance. This is the differentia 
between these two states. ] 


diarcnaraferfata az: | 


agiia fare aif: 
fafaa aiia meaa: 11 222 1 


121. Profound sleep is the cessation of all kinds! of perception, in 
which the mind remains in a subtle, seed-like form. The test of this is the 


universal verdict? that I did not know anything then. 
HAN kinds &c.—including remembrance and delusion also. 


2 Universal verdict &c.—This negative remembrance proves the continuity of the mind even in 
the Sushupti state. ] 


TRAM SSATTA: 
aa fara frm: wera: | 
amagar a fra- 


nama RATM Il 222 | 


122. The body and the organs, the Pranas, Manas and egoism, etc., all 
forms of function, the sense-objects, pleasures and the rest, the gross 
elements such as the ether and so forth, in fact, the whole universe, up to the 
Undifferentiated—all this is non-Self. 


[This and the next Sloka set forth what we are to avoid indentifying ourselves with. We are the 
Pure Self, eternally free from all duality. ] 


ATA ATIVE a RETRETAR, | 
gaama fate cat werttrarsert i 223 I 


123. From Mahat! down to the gross body everything is the effect of 
Maya: These and Maya herself know thou to be non-Self and therefore 
unreal like the mirage in a desert. 


[/ Mahat—Cosmic Intelligence. It is the first to proceed from Prakriti or Maya. For the 
hierarchy vide Katha Upa. I. iii. 10-11.] 


oma & GEA SST TATRA: | 
aAa acl ara: IAPAA N g N 


124. Now I am going to tell thee of the real nature of the 
Paramâtman, realising which man is freed from bondage and attains 


Liberation. l 


J Liberation: Kaivalya literally means extreme aloofness. ] 


aha ahaa femurs: | 
TETAI GAUAHIM ASAT: | 22x I 


125. There is some Absolute Entity, the eternal substratum of the 
consciousness of egoism, the witness of the three states, and distinct from 


the five sheaths! or coverings: 


UF ive sheaths &c.—Consisting respectively of Anna (matter), Prana (force), Manas (mind), 
Vijnana (knowledge) and Ananda (Bliss). The first comprises this body of ours, the next three make 
up the subtle body (Sukshma Sarira), and the last the causal body (Karana Sarira). The Atman 
referred to in this Sloka is beyond them all. These Kosas will be dealt with later on.] 


q fasta aad sracaragiag | 
TERRAN ATAR Il RE N 


126. Who knows everything that happens in the waking state, in 
dream and in profound sleep, is aware of the presence or absence of the 
mind and its functions, and is the background of the notion of egoism.— 
This is He. 


[This Sloka gives the purport of such Sruti passages as Kena Upa. 1. 6, and Bri. III. iv. 2.] 


q: pala wa aa Ta Pata RTA | 
yaa qami a aa AaeTSTAT I 22 I 


127. Who Himself sees all, but whom no one beholds, who illumines 
the Buddhi, etc., but whom they cannot illumine.—This 1s He. 


aa oaa aaa’ wa en RAA | 
DARTS Ba A ARAATATSTAT Il 225 I 


128. By whom! this universe is pervaded, but whom nothing 


pervades, who shining” 


He. 


all this (universe) shines as His reflection.—This is 


(J By whom, &c.—Compare Chhandogya III. xi. 6, and Gita x. 42. 


2 Who shining &c.—A reproduction of the sense of the celebrated verse occurring in Katha 
Upa. II. V. 15, Mundaka II. ii. 10, and Svetasvatara VI. 14.] 


qa gaaman skater: | 
Rady atà ade often A th RRE II 


129. By whose very presence the body, the organs, mind and intellect 
keep to their respective spheres of action, like servants! 


mga frames gare: | 
fared atag ta Krear |i 23° II 


130. By whom everything from egoism down to the body, the sense- 
objects and pleasure, etc., is known as palpably as a jar,—for He is the 
essence of Eternal Knowledge! 


[Compare Brihadaranyaka IV. iii. 23.] 


Jar araar A | 232 Il 


131. This is the innermost Self, ! the primeval Purusha (Being), 
whose essence is the constant realisation of infinite Bliss, who is ever the 


same, yet reflecting? 


through the different mental modifications, and 
commanded? by whom the organs and Pranas perform their functions. 
J Innermost Self—Vide Bri. III. iv and elsewhere. 


2 Reflecting &c.—Compare Kena II. 12. 


3 Commanded &c.—See the opening Sloka of the same Upanishad and the reply given to it 
later on.] 


aaa aearcata Agn- 

OATH ATHT SSH: | 
MRA Joa AARNA 

aAa oai TATTA 232 I 


132. In this very body, in the mind full of Sattva, in the secret 
chamber of the intellect, in the Akasa known as the Unmanifested, the 
Atman, of charming splendour, shines like the sun aloft, manifesting this 
universe through Its own effulgence. 


[This Sloka gives a hint as to where to look in for the Atman. First of all there is the gross 
body; within this there is the mind or “inner organ,” of which Buddhi or intelligence, characterised 
by determination, is the most developed form; within Buddhi again, pervading it, is the causal body 
known as the Unmanifested. We must seek the Atman inside this. The idea is that the Atman 
transcends all the three bodies—in fact the whole sphere of duality and materiality. The word ‘Akasa’ 
often occurs in the Sruti in the sense of Atman or Brahman. The Vedânta Sutras (1. i. 22) discuss this 
question and decide in favour of this meaning.] 


Mat asina Ra 
tefeanorpataroy | 
Asama 
a à a AnA EAA ii 233 I 


133. The Knower of the modifications of mind and egoism, and of the 
activities of the body, the organs, and Prânas, apparently taking their forms, 


like the fire! in a ball of iron; It acts nor is subject to change in the least. 


(Like the fire &c.—Just as fire has no form of its own, but seems to take on the form of the 
iron ball which it turns red-hot, so the Atman, though without form, seems to appear as Buddhi and 
so forth. 


Compare Katha II. 11. 9.] 


a araa wt faa a aaa 

a citaa at feat fea: | 
Reana agaga- 

a AAA ara A ATAT | 238 N 


134. It is neither born nor dies, It neither grows nor decays, nor does 
It undergo any change, being eternal. It does not cease to exist even when 
this body is destroyed, like the sky in a jar (after it is broken), for It is 
independent. 


[This Sloka refers to the six states, enumerated by Yaska, which overtake every being, such as 
birth, existence, etc. The Atman is above all change. ] 


eaenetata erences Ii 23% ll 


135. The Supreme Self, different from the Prakriti! and its 
modifications, of the essence of Pure Knowledge, and Absolute, directly 


manifests this entire gross and subtle universe,” in the waking and other 
states, as the substratum of the persistent sense of egoism, and manifests 


Itself as the Witness of Buddhi,> the determinative faculty. 
H Prakriti—the Mother of the entire manifested universe. 
2 Gross and subtle universe—the world of matter and thought. 


3 Witness of Buddhi—all actions that we seem to be doing are really done by Buddhi, while the 
Self ever stands aloof, the only Absolute Entity.] 


Raana ct AAAA- 
aama aara Raana, | 
S : wearers 
TAC AIT SANT ANSI GET Il 23¢ I 


136. By means of a regulated mind and the purified intellect 
(Buddhi), realise directly thy own Self, in the body, so as to identify thyself 


with It, cross the boundless ocean of Samsara whose waves are birth and 
death, and firmly established? in Brahman as thy own essence, be blessed. 


J With It—instead of with the gross, subtle and causal bodies. 


2 Established &c.—By our very nature we are ever identified with Brahman, but through 
ignorance we think we are limited and so forth. ] 


Tarren afatey Taser Fa: 
OTASSTATS AAACN STATA: | 
liari agana eeng 
queqacata raa: RTEA l 229 I 


137. Identifying the Self with this non-Self—this is the bondage of 
man, which is due to his ignorance, and brings in its train the miseries of 
birth and death. It is through this that one considers this evanescent body as 


real, and identifying oneself with it, nourishes, bathes, | and preserves it by 


means of (agreeable) sense-objects,? by which he becomes bound as the 
caterpillar by the threads of its cocoon. 


H Bathes—keeps clean and tidy. 


2 Sense-objects &c— He runs after sense-pleasures thinking that will conduce to the well-being 
of the body, but these in turn throw him into a terrible bondage, and he has to abjure them wholly to 
attain his freedom, as the caterpillar has to cut through its cocoon. ] 


wateicazate: caate Aae an 
Rasana epea ast afr | 
aiseid aaa amar- 
aA Asame: a fe wafer Pa: 
T ERT Nl g5 N 


138. One who is overpowered by ignorance mistakes a thing for what 


it is not: It is the absence of discrimination! that causes one to mistake a 
snake for a rope and great dangers overtake him when he seizes it through 
that wrong notion. Hence, listen, my friend, it is the mistaking of transitory 
things as real that constitutes bondage. 


[{ Discrimination—between what is real (viz. the Self) and what is not real (viz. the 
phenomenal world).] 


PrE MEIG GAIE EL KA L 

SHCAATA Aaa Ta | 
amaian RaT 

anai ag RINRIN ll 3e N 


139. This veiling power (Avriti), which preponderates in ignorance, 
covers the Self, whose glories are infinite and which manifests Itself 
through the power of knowledge, indivisible, eternal, and one without a 


second, —as Râhu! does the orb of the sun. 


[HAs Râhu &c.—The reference is to the solar eclipse. In Indian mythology the sun is supposed 
to be periodically overpowered by a demon named Râhu.] 


waren Aea Ât Heat | 
aa: arranger ery: 
qt Aare cra senarai |i yee I 


140. When his own Self, endowed with the purest splendour, is 
hidden from view, a man through ignorance falsely identifies himself with 
this body, which is non-Self. And then the great power of Rajas called the 


l 


projecting power,- sorely afflicts him through the binding fetters of lust, 


anger, etc. 
J Projecting power—See note | on Sloka 111.] 
ARATE ERT ATATIA 
Rett aaae ea aa | 
mat dart raa safest 
Rra ante gata: pi: i 232 1 


141. The man of perverted intellect, having his Self-knowledge 


swallowed up by the shark of utter ignorance, himself imitates! the various 
states of the Intellect (Buddhi), as that is Its superimposed attribute, and 


drifts up and down? in this boundless ocean of Samsâra? full of the poison 
of sense-enjoyment, now sinking, now rising,—a miserable fate indeed! 


H Himself imitates &c.—The Self is the real nature of every being, but a mistaken 
indentification with the Buddhi causes him to appear as if he were active. See note 3 on Sloka 135. 


2 Up and down—Acquiring different bodies such as the angelic or the animal, according to the 
good or bad deeds performed, and enjoying or suffering therein. 


3 Samsdra—the entire relative existence. ] 


S 
iien 
an facrara AFAA EATA Nl g8 I 


142. As layers of clouds, generated by the sun’s rays, cover the sun 
and appear solely (in the sky), so egoism, generated by the Self, covers the 


reality of the Self and appears solely! by itself. 


H Solely &c.—as if there were no Atman at all. But the clouds vanish subsequently, and so 
does egoism too.] 


walwateana shat amaA- 

AA RAR arranged waar | 
Aaaama acafe 

arate agzat aAa: N 223 I 


143. Just as, on a cloudy day, when the sun is swallowed up by dense 


clouds, violent cold blasts trouble them, ! so when the Atman is hidden by 
intense ignorance, the dreadful Vikshepa Shakti (projecting power) afflicts 
the foolish man with numerous griefs. 

[{ Blasts trouble them—The root SAY has also a secondary meaning, namely to cause to 


wander, which is also implied here. The verb aqata in the last line of this verse has also a similar 
meaning. The foolish man is made to take sometimes very low bodies—that is the meaning. ] 


Gana wheat aa: Ga: Sarre: | 
great ARRA 2g ansa FAATA eee N 


144. Itis from these two powers! that man’s bondage has proceeded, 
—beguiled by which he mistakes the body for the Self and wanders (from 
body to body). 


J Two powers—viz., the veiling and projecting powers—.Avarana and Vikshepa. | 


dat caffe g a rrii 

TWT: GEA FA g TG: ERSAT: fee: | 
aami Ra fara: gent gd FÈ 
amnia agai arena sia: A: Il yek N 


145. Of the tree of Samsara ignorance is the seed, the identification 
with the body is its sprout, attachment its tender leaves, work its water, the 
body its trunk, the vital forces its branches, the organs its twigs, the sense- 
objects its flowers, various miseries due to diverse works are its fruits, and 


the individual soul! is the bird on it. 


[In this stanza Samsara or relative existence is likened to a tree, and the simile is brought out in 
complete detail. The appropriateness of the comparisons will be patent on reflection. It is this kind of 
composition which shows Sankara not only to be a great philosopher but a true poet also. And such 
Slokas, as the reader will find it for himself, abound in this masterpiece of Vedantic literature. 


1 soul &c.—Compare the beautiful Slokas of the Mundaka Upanishad (III. i. 1-2)— 


“er aqai agar QATIY’? &c. With the ripening of knowledge the two birds coalesce into 
one, the Self alone remains, and life is known to be a dream. | 


TATA THAT Il geg Ul 


146. This bondage of non-Self springs from ignorance, is self- 


caused!, and is described as without beginning and end.” It subjects one to 
the long train of miseries such as birth and death, disease and decrepitude 
and so forth. 


H Self-caused—not depending upon any other cause. 


2 Without end—Relatively speaking. On the realisation of the Self it disappears. | 


areata wretch aiga 
ad a reat a a PARRIN: | 


Ranana frat 
aa: caret feat AYAT ll 289 I 


147. This bondage can be destroyed neither by weapons nor by wind, 
nor by fire, nor by millions of acts! —by nothing except the wonderful 


sword of knowledge that comes of discrimination, sharpened by the grace? 


of the Lord. 


[/Acts—enjoined by the scriptures, and done with motives. 


2Grace &c.—An echo of Katha Upa. I. ii. 20. The Sruti has also a different reading— 
” which means ‘ through the purity of the mind and organs, etc’—This meaning is 
also suggested here. ] 


farang: eTA- 

frat atarcntagteces | 
agers: Taree 

dad HAEST: I 85 N 


148. One who is passionately devoted to the authority of the Srutis 


acquires steadiness in his Svadharma, | which alone conduces to the purity 
of his mind. The man of pure mind realises the Supreme Self, and by this 


alone Samsara with its root? is destroyed. 


(J Svadharma—iit. one’s own duty, or the duty for which we are fit,—which the Gita enjoins on 
us all to perform, as the way to perfection. 


2 Root—Ignorance.] 


aaea: arem a Agata | 
RaRa: ASRA MRE I Le I 


149. Covered by the five sheaths! like the material one and the rest, 
which are the products of Its own power, the Self ceases to appear, like the 
water of a tank by its accumulation of sedge. 

J Sheaths &c.—See note on Sloka 125. 


They are called sheaths as they are coverings over the Atman which manifests Itself through 
them. From the Annamaya to the Anandamaya the sheaths are gradually finer and finer. Knowledge 
consists in going beyond them all by means of regulated practice and coming face to face, as it were, 
with the Atman.] 


Taane aan ates seta YEN | 
TOTAAL HT: Treas GE FH: I tko N 


150. On the removal of that sedge the perfectly pure water that allays 
the pangs of thirst and gives immediate joy, appears unobstructed before the 
man. 


[The water has not to be procured from anywhere else, it is already there; only the obstructions 
have to be removed. So in the case of the Atman also. | 


qayrarata Riararavare areri we: | 
Frearegaca: MAJA: oe AR: N tt N 


151. When all the five sheaths have been eliminated, l the Self of man 


appears—pure, of the essence of everlasting and unalloyed bliss, 


indwelling, 


supreme, and self-effulgent. 
[| Eliminated—Discriminated as being other than the Self. 


2 Indwelling —dwelling within the heart of all.] 


Brennan: KA PITA AZT | 
kiaad wala | aaa SATARA Il 22 I 


152. To remove his bondage the wise man should discriminate 
between the Self and non-Self. By that alone he comes to know his own 
Self as Existence-Knowledge-Bliss Absolute, and becomes happy. 


arena fasta a: & Ae Il 43 Il 


153. He indeed is free who discriminates between all sense-objects 1 


2 Self, as one separates a stalk? 


4 


and the indwelling, unattached and inactive 


of grass from its enveloping sheath, and merging 
in a state of identity with That. 


everything in It remains 


(| Sense-objects—specially the body and its organs. 
2 Inactive—the witness of all activity. 
3 Stalk &c.—Compare Katha Upa. II. iii. 17. 


4 Merging &c.—Knowing that only the Atman manifests Itself through name and form. ] 


arta stata Aaea agia: | 
anaaga- 
ati ead afgaf REE: ii ke I 


154. This body of ours is the product of food! and comprises the 
material sheath; it lives on food, and dies without it; it is a mass of skin, 
flesh, blood, bones and lots of other filthy things, and can never be the 
eternally pure, self-existent Atman. 


[İF ood—that went to build up the parent-body.] 


ga arca aana 
MAAN: OMS haa: | 

ŝa aea maaRoanTa: 
erem Het wate MARTAT I gk I 


155. It does not exist prior to birth or posterior to death, but lasts only 
for a short (intervening) period; its virtues are transient, and it is changeful 


by nature; it is manifold, ! inert, and is a sense-object, like a jar; how can it 
be one’s own Self, the Witness of changes in all things? 


[| Manifold—not a simple, and subject to constant transformations. | 


arferararfaraat arent arg sta sitar | 
aerogenes a R rarer: i eke N 


156. The body, consisting of arms and legs, etc., cannot be the 
Atman, for one continues to live even when particular limbs are gone, and 


the different functions! of the organism also remain intact. The body which 
is subject to another’s rule cannot be the Self which is the Ruler of all. 


a unctions—other than those directly interfered with. ] 


c ¢ 
WeaaHaACHAATASINTaN AM: | 


ad 4 Haag ASAINTE: Il 2X9 Il 


157. That the Atman as the abiding Reality is different from the body, 


its characteristics, | its activities, and its states, etc., of which It is the 
witness, is self-evident. 


[| Characteristics—such as stoutness or leanness, etc. 


2 States —boyhood, youth, etc. ] 


TATA aaa RZS RRS: | 
aed wag Fer ASAT: | 245 N 
158. How can the body, being a pack of bones, covered with flesh, 


and full of filth, and highly impure, be the self-existent Atman, the Knower, 
which is ever distinct from it? 


adafa gena: RAR | 
Agai a arare 
RRAS TAPHTAT I XE Il 


159. Itis the foolish man who identifies himself with a mass of skin, 
flesh, fat, bones and filth, while the man of discrimination knows his own 
Self, the only Reality that there is, as distinct from the body. 


aeiseficta see ate 
Fx a sta Fagus: | 
faantaerradt aera 
meretacaa Ata: aAA N go N 


160. The stupid man thinks he is the body, the book-learned man 


identifies himself with the mixture! of body and soul, while the sage 
possessed of realisation due to discrimination, looks upon the eternal Atman 
as his Self, and thinks, “I am Brahman”. 

[Three classes of people are distinguished in this Sloka, of whom the Advaitist is of course 


given the highest place. 


l Mixture &c—The average man thinks he is both body and soul acting in unison. ] 


gaa mia TCT ARA I RER N 


161. O foolish one, cease to identify thyself with this bundle of skin, 
flesh, fat, bones and filth, and identify thyself instead with the Absolute 
Brahman, the Self of all, and thus attain to supreme Peace. 


sf G afai 
fagrrdat a sar aaa | 
aaa aena Aafaa- 
RAT ATIA I LER N 


162. As long as the book-learned man does not give up his mistaken 
identification with the body! and organs, etc., which are unreal, there is no 


talk of emancipation even for him, be he ever so erudite? in the Vedânta and 
morals. 


(Body &c.—In fact, the whole objective world. 


2 Erudite &c.—Mere book-learning is meant. Unless he has realised the state of oneness, he 
will be a mere talker, that is all.] 


arate stata 
aan ate Heras | 

waa aed ater mfa- 
siaa a ala MS ll RER N 


163. Just as thou dost not identify thyself with the shadow-body, | the 
image-body,~ the dream-body,- or the body thou hast in the imaginations of 
thy heart, cease thou to do likewise with the living body“ also. 

(| Shadow-body—The shadow of thy body. 

2 Image-body—the image or reflection of thy body, cast in water, etc. 

3 Dream-body—the body that thou mayst assume in dreams. 


4 Living body—the gross body, with the Pranas, etc.] 


renia Fora 

ARZ ATITA ÄRA | 
aaa He at Tare- 

AR g Fare a Gera N pee N 


164. The identification with the body alone is the root which 
produces the misery of birth, etc., of people who are attached to the unreal; 
therefore destroy thou this with the utmost care. When this identification 
caused by the mind is given up, there is no more chance for rebirth. 

[Compare Chhandogya Upa. VIII. xii. 1.] 


marae: Tact 

TOT AANA BIT: | 
YACHT ARAT STITT: 

mads THe PATE Nek N 


165. The Prana, with which we are all familiar, coupled with the five 


organs! of action, forms the vital sheath, permeated by which the material 
sheath? engages itself in all activities as if it were living. 


[l Organs &c.—the brain centres which control speech, manual activity, locomotion, excretion 
and reproduction. See Sloka 92. 


2 Permeated &c.—This activity, again, is a borrowed one, as will appear from the last line of 
the next Sloka. 


3 Material sheath—described in Slokas 154 and following. 


For a description of the Five Kosas (Sheaths) the reader is referred to the Taittiriya Upa., 
second Valli or chapter. ] 


— —— 
mass aa RN: | 
qeatentacena 4 enr 


ea area at raa Fred TAA: N REg N 


166. Neither is the vital sheath the Self—because it is a modification 


of Vayu, | and like the air it enters” into and comes out of the body, and 
because it never knows in the least either its own weal and woe or those of 
others, being eternally dependent on the Self. 


(Vayu: The Prana-Vayu or life-force is meant here. The word commonly means air, which 
brings in the comparison in the next line. 


2 Enters &c.—i.e., as breath which is its gross manifestation. | 


areata a AAT AAT: EN- 
CHIN wate Tegan: | 


aaa anean atai- 
Legina IAA A: I L209 I 


167. The organs! of knowledge together with the mind form the 
mental sheath,—the cause of the diversity of things, such as ‘T’ and ‘mine.’ 
It is powerful and endued with the faculty of creating differences of name, 
etc. It manifests itself as permeating the preceding, i.e., the vital sheath. 


[Organs &c.—The brain centres which control sight, hearing, smell, taste and touch. See 
Sloka 92.] 


Gal Pat: waite wah: 
TAINA AITTI | 

MAAA agara ATA- 
Aaa TETA I REF I 


168. The mental sheath is the (sacrificial) fire which, fed with the fuel 
of numerous desires by the five sense-organs which serve as priests, and set 
ablaze by the sense-objects which act as the stream of oblations, brings 
about this phenomenal universe. 


[The sacrificial fire confers on the Yajamâna, or the man who performs the sacrifice, the 
enjoyments of the heavenly spheres. So the mind also confers on the Jiva or individual soul the 
pleasures of the objective world. 


It is the mind that projects the objective universe—this is the plain meaning. See Sloka 170, 
below.] 


a eRcataen Aaaistatenr 
aA etre naag: | 
afaa ane fat 


Rarasaan AATA ii RER M 


169. There is no Ignorance (Avidya) outside the mind. The mind 
alone is Avidya, the cause of the bondage of transmigration. When that is 


destroyed, 1 all else is destroyed, and when it manifests, everything else 
manifests. 


[According to Vedanta, there is no actual change in the Self, which is by nature pure and 
perfect. It is Ignorance or Avidya that has covered Its vision, so to say, and It appears as limited and 
subject to change. Now, this ignorance is imbedded in the mind, and when the mind is thoroughly 
purified through Sadhana or discipline, the glory of the Atman manifests itself. This is said to be 
Liberation. 


[| Destroved—in the highest or Nirvikalpa Samadhi. ] 


SASIA gala ANTEN 
Anaa A Ta AA | 

aaa aaa at Aa- 
Laitan ATETA N 290 N 


170. In dreams, when there is no actual contact with the external 


world, the mind alone creates the whole universe consisting of the enj oyer, | 
etc. And similarly in the waking state also,—there is no difference. 
Therefore all this (phenomenal universe) is the projection of the mind. 


tn he enjoyer &c.—1.e., the enjoyer, the enjoyable and enjoyment: subject, object and their 
coming into relation. ] 


TTS wats Teste 
farts fahacaneatae: | 
wat nania Ta Fa: 
AA THEA a TeAAISHET I 292 I 


171. In dreamless sleep, when the mind is reduced to its causal state, 
there exists nothing (for the person asleep), as is evident from universal 


experience. ! Hence man’s relative existence is simply the creation of his 
mind, and has no objective reality. 


p! Universal experience—The subject has been touched on already. See Sloka 121, ante.] 


aasia Ra: gra tae | 
AAA HEAR WI ARAA KAA | 193 I 


172. Clouds are brought in by the wind and again driven away by the 
same agency. Similarly, man’s bondage is caused by the mind, and 
Liberation too is caused by that alone. 


iaaa one cri 
wearte ta get TATA | 
at faaratta aaa Ta FATA | 293 Il 


173. It (first) creates an attachment in man for the body and all other 
sense-objects, and binds him through that attachment like a beast by means 
of ropes. Afterwards, the self-same mind creates in the individual an utter 
distaste for these sense-objects as if they were poison, and frees him from 
the bondage. 


[For the double meaning of the word Guna, see note on Sloka 76. | 


TENHA: BCNAET AA- 
iare AFA a ar ATNA | 
RAE ae AARE | 9R I 


174. Therefore the mind is the only cause that brings about man’s 
bondage or Liberation: when tainted by the effects of Rajas it leads to 


bondage, and when pure and divested of the Rajas and Tamas elements it 
conduces to Liberation. 


[A reminiscence of the second Sloka of Amritabindu Upa.] 


Rantan- 
EATI Hat RAT | 
vacua ahead gA- 
AVA STAT AAAA Il Vk I 


175. Attaining purity through a preponderance of discrimination! and 


renunciation,2 the mind makes for Liberation. Hence the wise seeker after 
Liberation must first strengthen these two. 


(| Discrimination—between Self and non-Self. 


2 Renunciation—of the non-Self. ] 


wal ara Rarer Aaron Ag | 


UA A Nea TIA A TTT: Il O I 


176. In the forest-tract of sense-pleasures there prowls a huge tiger 
called the mind. Let good people who have a longing for Liberation never 
go there. 


at: Tea TANTA, 
CISA GATT A ALE: | 
MCC MIDE RCE CIC § 
qrara Fre | 2919 I 


177. The mind continually produces for the experiencer all sense- 


objects without exception, whether perceived as gross or fine, | the 
differences of body, caste, order of life, and tribe, as well as the varieties of 


2 3 4 


qualification, action,“ means” and results. 


(Gross or fine—in the waking and dream states respectively. 
2 Action— to obtain desired results. 
3 Means—for these actions. 


4Results—such as enjoyment in heaven etc. | 


seifa fate 
erases | 
aes : 
Wa: BHAT HANIA Il 95 I 


178. Deluding the Jiva who is unattached Pure Intelligence, and 


binding! him by the ties of body, organs and Pranas, the mind causes him to 
wander, with ideas of ‘I’ and ‘mine’, amidst the varied enjoyment of results 
achieved by himself. 


[| Binding &c.—strictly speaking, it is our attachment for these that binds us. ] 


TATA TAA 
Taraa AT FTA | 


CTHRAA A TAA Saal 
mazaa Aaaa ii 298 I 


179. Man’s transmigration is due to the evil of superimposition, | and 
the bondage of superimposition is created by the mind alone. It is this that 
causes the misery of birth, etc., for the man of non-discrimination who is 
tainted by Rajas and Tamas. 

[| Superimposition—This is the favourite theme of the Vedanta philosophy, to explain how the 


ever-free Self came to be bound at all. The whole thing is a mistaken identity, a self-hypnotism, it 
says, and the way out of it lies in de-hypnotising ourselves. | 


BE: MENA sarai: | 
ata area fea arqraraareeny tl 25° N 


180. Hence sages who have fathomed its secret have designated the 
mind as Avidya or Ignorance, by which alone the universe is moved to and 
fro, like masses of clouds by the wind. 


arated Hrs TSA TTT | 
fage afa fagh: PRSTA I 252 II 


181. Therefore the seeker after Liberation must carefully purify the 
mind. When this is purified, Liberation is as easy of access as a fruit on the 
palm of one’s hand. 


anata aI, Ti 
Freier Cire a BAHT | 
aspen a: aaia 
cena & wet TF: I 52 N 


182. He who by means of one-pointed devotion to Liberation roots 


out the attachment for sense-objects, renounces all actions, ! and with faith 


in the Real Brahman regularly practises hearing,” 


the Rajasika nature of the intellect. 


etc., succeeds in purging 


clan actions—that are done with selfish motives. 


2 Hearing &c.—i. e., hearing (from the lips of the Guru), reflection and meditation, of the 
highest Vedantic truth—the identity of the Jiva and Brahman. ] 


watered arta wacacranr 
amaaan TUTTE | 
garanean 


gor fe TARAA A Se: tl 253 N 


183. Neither can the mental sheath be the Supreme Self, because it 
has a beginning and an end, is subject to modifications, is characterised by 


pain and suffering, and is an object. ! Whereas the subject can never be 
identified with the objects of knowledge. 
6 


[l Object— cognisable by the Self which is the eternal subject. | 


gfetcthat: and cafe: ae oe: | 
REAN: STS: TART I Fe Il 


184. Buddhi! with its modifications” and the organs of knowledge, 


having? the characteristics of the agent, forms the Vijndnamaya Kosha or 
knowledge sheath, which is the cause of man’s transmigration. 


('Buddhi—the determinative faculty. 
2 Modifications—such as egoism, etc. 


3 Having &c.—thinking, ‘I am the agent’. ] 


agaaa Aaa- 
fararaeta: IEIET: | 

Pe ICC Larne 
fanaa aT I 25% I 


185. This knowledge sheath, which seems to be followed! by a 


reflection of the power of the Chit, is a modification2 of the Prakriti, is 
endowed with the function of knowledge, and always wholly identifies 
itself with the body and the organs, etc. 


UF ollowed &c.—The knowledge sheath is in reality material and insentient, but a reflection of 
the Chit or Atman makes it appear as intelligent. 


2 Modification &c.—and therefore insentient. ] 


CARRIS 
Sa: SAART | 
PANA A TERETA N 5E N 
qa afama ig ama- 
aA ferent KAR: | 
wera ANAIEI MAA- 
EmN: GEZAN: |] 59 I 


186-187. Itis without beginning, characterised by egoism, is called 
the Jiva, and carries on all the activities on the relative plane. Through 


l 


previous desires- it performs good and evil actions and experiences their 


results. Being born in various bodies it comes and goes, up and down. It is 
this knowledge sheath that has the waking, dream and other states and 
experiences joy and grief. 

(| Previous desires—desires of previous births. 


2 Comes &c.—is born and dies, in higher or lower bodies. ] 


gmim aad wate | 
aaRS ATRA: 
TEUA AINETTA: | 


Stal aAA sAr 
aeni: Sacks AAT Wy 255 4 


188. It always mistakes the duties, functions and attributes of the 


orders of life! which belong to the body, as its own. The knowledge sheath 
is exceedingly effulgent, owing to its close proximity to the Supreme Self, 
which identifying Itself with it suffers transmigration through delusion. It is 
therefore a superimposition on the Self. 


[Orders of life —Ashramas.] 


asd rena: mig fe epcert Sata: | 
GIST HAM Hal Ae TATE: |) Se I 


189. The self-effulgent Atman, which is Pure Knowledge, shines in 


the midst! of the Pranas, within the heart. Though immutable, It becomes 
the agent and experiencer owing to Its superimposition, the knowledge 
sheath. 

[The first part of this Sloka is a quotation from Brihadaranyaka Upa. IV. iii. 7. 


lin the midst &c.—great nearness is meant. Prana means force; here the physiological and 
mental forces are referred to. 


2 Within the heart—in Buddhi, the seat of which is supposed to be the heart. ] 


waa Rega JÈ- 
AN qÈ JAA: | 


aaan: aa aA at 
waa: Raa at A N geo N 


190. Though the Self of everything that exists, this Atman, Itself 
assuming the limitations of the Buddhi! and wrongly identifying Itself with 


this totally unreal entity, looks upon Itself as something different, —like 
earthen jars from the clay of which they are made. 


[| Buddhi—here stands for the knowledge sheath. 


24s something different—as conditioned and bound, just as an ignorant man may consider 
earthen pots as something distinct from the clay of which they are made. The wise man knows that 
the difference is simply due to name and form, which are creations of the mind. ] 


SOPTARTAICTCICAT 

a mrata aay: | 
Tala aes 

AREAS TL: STATA | 2E2N 


191. Owing to Its connection with the superimpositions, the Supreme 


Self, even though naturally perfect! and eternally unchanging, assumes the 
qualities of the superimpositions and appears to act just as they do,—like 


the changeless fire assuming the modifications? of the iron which it turns 
red-hot. 


(Naturally perfect—Or the phrase GY: EANTA may mean “transcending Nature”. 


2 Modifications —such as size, shape, etc. | 


freq sare | 


ARTA ase STATA: TRA: | 
ASAT ACATATATAATT OTA N RER IN 


The disciple questioned: 
192. Be it through delusion or otherwise that the Supreme Self has 


come to consider Itself as the Jiva, | this superimposition is without 
beginning, and that which has no beginning cannot be supposed to have an 
end either. 


[l Jiva—individual soul, or the Self under self-imposed limitations.] 


gasa AAS fen wala data: | 
a Rada amta: mi À effect AT Il LER I 


193. Therefore the Jivahood! of the soul also must have no end, and 
its transmigration continue for ever. How then can there be liberation for the 
soul? Kindly enlighten me on this point, O revered Teacher. 


[lJivahood—the self-hypnotised state of the ever-free Atman. | 
snyTerara | 
aera TS erat areca AN | 
mm a vata area ARIRAN I Lee N 


The Teacher replied: 


194. Thou hast rightly questioned, O learned one! Listen therefore 
attentively: The imagination which has been conjured up by delusion can 
never be accepted as a fact. 


aed fen rage fafa Frere: | 
a TAA AVA AATA Il Lek Il 


195. But for delusion there can be no connection of the Self—which 
is unattached, beyond activity and formless—with the objective world, as in 


l 


the case of blueness,* etc., with reference to the sky. 


[| Biueness &c.—The sky has no colour of its own, but we mentally associate blueness with it. 
The blueness is in our mind, and not in the sky. Similarly, limitation exists not in the Absolute Self, 
but in our own minds. | 


ATTY ARATE ERAT N ALE N 


196. The Jivahood of the Atman, the Witness, which is beyond 


qualities and beyond activity, and which is realised within as Knowledge! 
and Bliss Absolute—has been superimposed by the delusion of the Buddhi, 
and is not real. And because it is by nature an unreality, it ceases to exist 
when the delusion is gone. 


[Knowledge &c.—These are Its essence, and therefore can never depart from It, as heat from 
fire.] 


araid Ra aaiste agg N 289 II 


197. It exists only so long as the delusion lasts, being caused by 
indiscrimination due to an illusion. The rope is supposed to be the snake 
only so long as the mistake lasts, and there is no more snake when the 
illusion has vanished. Similar is the case here. 


aaka: Hae TIT | 
seqarat a Rron 1 285 N 
gaa emaa Bee Awa | 
wang at fred aera TI SEA I LEE I 


198-199. Avidya or Nescience and its effects are likewise considered 
as beginningless. But with the rise of Vidya or realisation, the entire effects 
of Avidya, even though beginningless, are destroyed together with their 


root!—_like dreams on waking up from sleep. It is clear that the phenomenal 
universe, even though without beginning is not eternal,—like previous non- 


existence.2 


[l Root—i. e. Avidyâ. 


2 Previous non-existence—Prâgabhâva, a term of Hindu logic. When we say a thing comes into 
being at a definite point of time, we imply also that there was non-existence of that particular thing 
prior to that moment. And this ‘non-existence’ is obviously beginningless. But it ceases as soon as 
the thing comes into being. Similarly, Avidyâ, even though beginningless, disappears when 
realisation comes. | 


mN free: mae thera: | 
Usa RATATAT || 20° |] 
Stacd a adiserea Saeco face: | 
GAM Toa HeTAATTAT: || 22 I 


200-201. A previous non-existence, even though beginningless, is 
observed to have an end. So the Jivahood which is imagined to be in the 


Atman through its relation with superimposed attributes! such as the 
Buddhi, is not real; whereas the other (the Atman) is essentially different 
from it. The relation between the Atman and Buddhi is due to a false 
knowledge. 


(| Super-imposed attributes: Just as a crystal placed near a red flower seems to appear as red; 
or when we look at a thing behind a curtain through an aperture, as the aperture becomes bigger and 
bigger we see more and more of the thing behind; but we erroneously think that the thing is growing, 
whereas, in reality, all the change takes place in the curtain only. Similarly we see the Atman through 
the covering of Prakriti or Nature, of which Buddhi, etc., are manifestations, and Nature which is 
continually changing, leads us to think that the Atman back of it is changing too, which is a mistake. ] 


Akaia aera aren | 
manala era FATAL | ROR N 


202. The cessation of that superimposition takes place through perfect 
knowledge, and by no other means. Perfect knowledge, according to the 
Srutis, consists in the realisation of the identity of the individual soul and 
Brahman. 


aaa: aeiaaaada Resta | 
eat RAR: Ader: senTeraaerat: || 203 N 


203. This realisation is attained by a perfect discrimination between 
the Self and non-Self. Therefore one must strive for the discrimination 
between the individual soul and the eternal Self. 


aé qeazerd THT He SHH | 
am mA TACT ATA SEMA: |] Row Il 


204. Just as the water which is very muddy again appears as 
transparent water when the mud is removed, so the Atman also manifests Its 
undimmed lustre when the taint has been removed. 


[Water is naturally pure, but it is polluted by foreign substances mixing with it. These 
impurities can be removed by filtration, distillation, etc. So the apparent impurity of the soul can be 
removed by discrimination, which shows that it is Nescience that hides the real nature of the Self.] 


maag g aa epi 
catheter aata: | 
aq Praa: mara qa 
AHA: AACA aETA: || 2% I 


205. When the unreal ceases to exist, this very individual soul is 
definitely realised as the eternal Self. Therefore one must make it a point to 


completely remove things! like egoism, etc., from the eternal Self. 
J Things—which are in reality superimpositions. | 
Bal ard qa ENEAN, | 
feaitcarssars witha: | 
pracargeatrarktcaratra fra ce N 28 N 


206. This knowledge sheath (Vijnanamaya Kosha) that we have been 
speaking of, cannot be the Supreme Self for the following reasons— 


because it is subject to change, ! because it is insentient, is a limited thing, 
an object of the senses, and is not constantly present: An unreal thing 
cannot indeed be taken for the real Atman. 

(subject to change—Wherteas the Atman is changeless, Knowledge Absolute, unlimited, the 


eternal subject, and the universal substratum of all things. Just as the rope is the only reality with 
regard to the mistaken snake-idea, etc. ] 


aal arate aa ang cepa: ered Fatt 1) 2019 N 


207. The blissful sheath (Anandamaya Kosha) is that modification! of 
Nescience which manifests itself catching a reflection of the Atman which 


is Bliss Absolute; whose attributes are pleasure? and the rest; and which 
appears in view when some object agreeable to oneself presents itself. It 
makes itself spontaneously felt to the fortunate during the fruition of their 
virtuous deeds; from which every corporeal being derives great joy without 
the least effort. 


[ Modification &c.—The experience of the Sushupti state will be spoken of in the next Sloka 
as the typical enjoyment of the Anandamaya Kosha. And deep sleep is always a state of intense 
ignorance. Hence this sheath must be a modification of Nescience. 


2 Pleasure &c.—The reference is to the Taittiriya Upa., II. v., where Priya, Moda and Pramoda 
(various degrees of enjoyment) are said to be the attributes of the Anandamaya Kosha. | 


MARIREA FIAT HASH | 
AAAI RATAATTA | ROS || 


208. The blissful sheath has its fullest play during profound sleep, 
while in the dreaming and wakeful states it has only a partial manifestation, 


occasioned by the sight! of agreeable objects and so forth. 


[ Sight &c.—actual sense perception (in the waking state), or memory-impressions (in 
dream).] 


AAATATSAA: QUAI 
SAT T RATT AAT | 
aAa: BHAA 
faarcearcaartedeng || 208 N 


209. Nor is the blissful sheath the Supreme Self, because it is 
endowed with changeful attributes, is a modification of Prakriti, is the effect 


of past good deeds, and imbedded! in the other sheaths which are 
modifications. 


[imbedded &c.—The reference is again to the Taittiriya Upa., 2nd chapter, where the five 
Koshas are spoken of as being similar in shape and one inside the other, the Annamaya or material 
sheath being the outermost and Anandamaya the innermost. ] 


qaan atarat fray afera: ya: | 
afaa: arett TEASTA |i 22° I 


210. When all the five sheaths have been eliminated by the reasoning 


on Sruti passages, | what remains as the culminating point? of the process, 
is the Witness, the Knowledge Absolute, —the Atman. 


U Sruti passages—those that describe the Atman negatively, by the Neti Neti (not this, not this) 
method. 


2 Culminating point—beyond which the process of reasoning or analysis cannot go. What takes 
place then is termed the Aparokshânubhuti, Realisation, and the mind is then said to be in the 
Samâdhi state.] 


dsame eaisatte: AASR: | 
SACTATAT Aaa FACT: | 
ears: & fae a: eqrencda ATA N 222 N 


211. This self-effulgent Atman which is distinct from the five sheaths, 


the Witness of the three states, the Real, the Changeless, the Untainted, ! the 
everlasting Bliss,—is to be realised by the wise one as one’s own Self. 


p! Untainted—by Nescience; hence Absolute.] 


freq zara | 
fret fatty RTA TAE | 
eater fen fafa paras & TÄ | 
fad fag aeafta eens SAATTA 1) 223 N 


The disciple questioned: 

212. After these five sheaths have been eliminated as unreal, I find 
nothing, O Teacher, in this universe but a Void, the absence of everything. 
What entity does there at all remain with which the wise man should realise 
his identity? 

[The position of the Buddhistic Shunyavadins or Nihilists who deny that there remains 


anything positive after the ultimate analysis, is set forth in this Sloka as a prima facie view, and the 
refutation is given in the next few Slokas. ] 


ATATA | 
aaga an faafergonsta Rar | 
DEAN aH ATAISTAAT Il 243 I 
aa Aaya a: Set MITAA | 
ameni afar fate gear gar |i 224 II 


The Guru answered: 

213-214. Thou hast rightly said, O learned one! Thou art clever 
indeed in discrimination. That by which all those modifications such as 
egoism, etc., as well as their subsequent absence (during deep sleep) are 
perceived, but which Itself is not perceived, know thou that Atman—the 


Knower—through! the sharpest intellect. 


ACH ATA AAT TAS | 
meraga Ahead AAA Nh VK N 


215. That which is perceived by something else has for its witness the 
latter. When there is no agent to perceive a thing, we cannot speak of it as 
having been perceived at all. 


[The argument is this: The Atman as the eternal subject must remain always. Otherwise 
knowledge itself will be impossible. Even in the Sushupti state there must be the eternal subject 
behind to record the blissful memory of that state. To take a familiar example: In a bioscope there 
must be the screen to allow the moving pictures to coalesce and form a connected whole. Motion 
presupposes rest. So the ever-changing Prakriti must have behind it the immutable Atman. 


Ir hrough &c.—An echo of Katha Up. I. iii. 12.] 


Tat AAG ATA Aa: ATTA | 


Ba: qi Set Bree A Vac: | RRE N 


216. This Atman is a self-cognised entity, because It is cognised by 
Itself. Hence the individual soul is itself and directly the Supreme Brahman, 
and nothing else. 


Faan eA a fate aad aff 11 2290 


217. That which clearly manifests Itself in the states of wakefulness, 
dream and profound sleep; which is inwardly perceived in the mind in 
various forms, as an unbroken series of egoistic impressions; which 
witnesses the egoism, the Buddhi, etc., which are of diverse forms and 
modifications; and which makes Itself felt as the Existence-Knowledge- 
Bliss Absolute; know thou this Atman, thy own Self, within thy heart. 

[According to the Sankhya philosophy, the whole universe, as it appears to us, is a mixture of 
Purusha and Prakriti—of something which impinges on or gives the suggestion to our minds, and of 
the mind which reacts, and covers it, as it were, with a coating of its own. In other words, everything 
we perceive is this unknown something plus the mind, or to put it briefly, X+ mind. The Vedanta 
substitutes Brahman for Purusha and postulates a Nescience as the inscrutable power of Brahman, 


which covers the real nature of Brahman and makes It think as if It were subject to all sorts of change 
and limitation. Atman is only another name for Brahman. So, whenever we perceive a thing, from 


any mental impression, it must be the Atman and nothing else that we perceive. Only in our 
ignorance we fail to grasp the real nature of the thing experienced (the Atman) and call it by various 
names. So, our egoism, our intellect, and all mental states are manifestations of the Atman and 


Atman alone. ] 


Aak faaaratae- 
Ararat HSI Taka ARTA | 

= Ardiei 
graa ASSIA N RE N 


218. Seeing the reflection of the sun mirrored in the water of a jar the 
fool thinks it is the sun itself. Similarly the stupid man, through delusion, 


identifies himself with the reflection of the Chit! caught in the Buddhi 
which is Its superimposition. 


[l Chit—the Atman which is Knowledge Absolute.] 


fiar aa ARATA: | 
aAa aana NER: 
Li AFN TT TN Hh RE N 


219. Just as the wise man leaves aside the jar, the water and the 
reflection of the sun in it, and sees the self-luminous sun which illumines 


these three and is independent! of them; 


[| Independent &c.—These being merely its reflections, which serve to suggest the real sun.] 


Ram gat Afi garam | 
FAAEE: IRA Lt LC BEE LIS 

ATA ATAASAMA || RRO N 

Aa eT: | 
Raa magae 

gaa Arn RÀ RIA: 11 RR I 
fae aaga aa 

a paaa AA nA | 
aes Ra TU WATT 

fm ATT FFA: | RR? I 


220-222. Similarly, discarding the body, the Buddhi, and the 
reflection of the Chit in it, and realising the Witness, the Self, the 
Knowledge Absolute, the cause of the manifestation of everything, which is 


hidden! in the recesses of the Buddhi and is distinct from the gross and 
subtle, eternal, omnipresent, all-pervading, extremely subtle, which has 
neither interior nor exterior, and is identical with oneself, —fully realising 
this true nature of oneself, one becomes free from sin, and taint, and death 
and grief, and becomes the embodiment of Bliss. IHumined himself, he is 
afraid of none. For a seeker after Liberation there is no other way to the 
breaking of the bonds of transmigration than the realisation of the truth of 
one’s own Self. 


[l Hidden &c.—It is the purified Buddhi which catches a glimpse of the Atman. 


The sense of various Sruti passages of Advaitic import is reproduced in these Slokas. The 
reader is specially referred to the Brihadâranyaka III. viii. 8, Taittiriya II. 2, and Svetâsvatara III. 8.] 


aeThracataad AAE OTR, | 
Iaia TA RTTA TA: |) 33 I 
223. The realisation of one’s identity with the Brahman is the cause 


of liberation from the bonds of Samsâra, by means of which the wise man 
attains Brahman, the One without a second, the Bliss Absolute. 


PERT Gat farrata ga: | 
Aaaama: SAAN AAAA: || RW I 


224. Once having realised the Brahman one no longer returns to the 
realm of transmigration. Therefore, one must fully realise one’s identity 
with the Brahman. 


aed erred om fast ot ea: fee | 
Ranas menia reat safe i) 22% II 


225. Brahman is Existence, Knowledge, the Absolute, pure, supreme, 
self-existent, eternal and indivisible Bliss, not different (in reality) from the 
individual soul, and devoid of interior or exterior,—there It reigns 
triumphant. 


OS TSS TTI TASTE | 
a araia fata cere, ara, 


N 3R N 


226. Itis this Supreme Oneness which alone is real, since there is 


nothing! else but the Self. Verily, there remains no other independent entity 
in the state of realisation of the highest Truth. 


[l Nothing &c.—Everything but the Self is an appearance merely.] 


aR ara fea MSA IAA | 
ACTS AAA TARA TAATATSTT | RRS N 


227. All this universe which appears as of diverse forms through 


ignorance, is nothing else but Brahman which is absolutely free! from all 
the limitations of human thought. 


[Free &c.—We imagine all sorts of things through ignorance, but Brahman is ever beyond 
them, and is the only Reality. ] 


aads wat a Rrra: 
gasa aaa I FASTA | 
A BRT TIT BHA: 
Bal WA RAINAT: |) RRS N 


228. A jar, though a modification of clay, is not different from it; 
everywhere the jar is essentially the same as the clay. Why then call it a jar? 


l 


—It is fictitious,“ a fancied name merely. 


[İF ictitious &c.—Quoted in sense from the Chhândogya Upa., Ch. VI.] 


ka RAA ar 

qea iiA a Te | 
at m: aiaa qa AR- 

PACT Aes TARTAR, I) RRE I 


229. None can demonstrate that the essence of a jar is something 
other than the clay (of which it is made). Hence the jar is merely imagined 
through delusion, and the component clay alone is the abiding reality in 
respect of it. 


aaa adsa | 
mA at an a aa AA 
ARA Aaa: N 23° N 


230. Similarly, the whole universe being the effect of the real 
Brahman is in reality nothing but Brahman. Its essence is That, and it does 
not exist apart from It. He who says ‘it is’, is still under delusion, —he 


babbles like! one asleep. 


(Like &c.—i.e. incoherently. ] 


mead waia areft 

A aasaatrar after | 
amaa fe fea 

AMARA AAAS Il 33? I 


231. This universe is verily Brahman—such is the august 
pronouncement of the Atharva Veda. Therefore this universe is nothing but 
Brahman,—for that which is superimposed (on something) has no separate 
existence from its substratum. 


[The reference is to Mundaka (II. ii. II), which is one of the Upanishads belonging to the 
Atharva Veda. ] 


ai ale Enana 

a AAAA | 
saeara: en- 

Aai ang fet REAT |I 232 I 


232. Ifthe universe, as it is, be real, there will be no cessation! of the 


dualistic element, the scriptures? will be falsified, and the Lord? Himself 
will be guilty of an untruth. None of these three is considered either 
desirable or wholesome by the noble-minded. 


(No cessation &c.—The world in that case can never be destroyed. Hence duality with all its 
ugly features will persist. 


2 Scriptures &c.—According to staunch Advaitins the numerous Advaitic texts of the Srutis, 
comprising the highest philosophic thought, are alone considered as bearing out their true import, to 
which the rest of the Vedas must be subordinated. 


3 The Lord &c.—Being the Revealer of the truths of the Srutis. Or the allusion may be to Sri 
Krishna’s words in the Gita quoted in the next verse. ] 


batt qaga a ar aerate: | 
aa Aerts AAA Hrs Il RAR I 


233. The Lord, who knows! the secret of all things, has supported 


99 66 


this view in the words—“But? I am not in them,” “nor are the beings in Me. 


(| Knows&c.—Because He is Omniscient. 


2But &c.—The reference is to the 4th and Sth Slokas of the 9th chapter of the Gita which 
declare that all existence owes its being to Brahman which is its substratum, yet Absolute. ] 


alg act waited GJS, | 
qaqa AASARIN |i 332 I 


234. If the universe be true, let it then be perceived in the state of 
deep sleep also. As it is not at all perceived, it must be unreal and false, like 
dreams. 


Ba: emia TCT: 
TR an gota | 

makaan antam- 
fagrranata am ART I 33k I 


235. Therefore the universe does not exist apart from the Supreme 


Self; and the perception of its separateness is false like the qualities! (of 
blueness, etc., in the sky). Has a superimposed attribute any meaning apart 


from its substratum? It is the substratum2 


delusion. 


which appears like that through 


[l Qualities &c.—See Sloka 195. 


2 substratum &c.—The rope appears as the snake. This idea is made clear in the next few 
Slokas.] 


araea aagana: Tata 

ada aad fe gRr: | 
AN HA TAI BAA 

aA aa ANTAA | BRE I 


236. Whatever a deluded man perceives through mistake, is Brahman 
and Brahman alone: The silver is nothing but the mother-of-pearl. It is 


Brahman which is always considered as this universe, whereas that which is 
superimposed on the Brahman, viz., the universe, is merely a name. 


ga: qi wa ated 

fuser first 
ITPA Ta eT 

PTAA || 229 I 
Reems 

frei ga AESI, | 
DEAA HA STAT 

Sitter: aa a aE N 2a5 N 


237-238. Hence whatever there manifests, viz., this universe, is the 
Supreme Brahman Itself, the Real, the One without a second, pure, the 
Essence of Knowledge, the Taintless, pacified, devoid of beginning and 
end, beyond activity, the Essence of Bliss Absolute. Transcending all the 
diversities created by Mâyâ, or Nescience, eternal, ever beyond the reach of 
pain, indivisible, immeasurable, formless, undifferentiated, nameless, 
immutable, self-luminous. 


eae IAA fatanera | 
karave famn qi aed AFET: R I 


239. Sages realise the Supreme Truth, Brahman, —in which there is 
no differentiation of knower, knowledge and known, which is infinite, 
transcendent, and the Essence of Knowledge Absolute. 


anges TATA | 
TATA TA YAS AE! | Bo Il 


240. Which can be neither! thrown away nor taken up, which is 
beyond the reach of mind and speech, immeasurable, without beginning and 
end, the Whole, one’s very self, and of surpassing glory. 


[| Neither &c.—Because It is not a material thing, but one’s very Self. ] 


aaan rana- 
ANAA: TT Tate | 


wen aaan A at 


Traa ATETA AE: N Vz Il 
eet cata aera 

farrerasearataerafaon: | 
aaam TIAA: 

FINA: TATRA: | R8 I 


241-242. If thus! the Sruti, in the dictum “Thou art That” (Tat-Tvam- 
Asi), repeatedly establishes the absolute identity of Brahman (or Isvara) and 
Jiva, denoted by the terms That (Tat) and Thou (Tvam) respectively, 
divesting these terms of their relative associations,—then it is the identity of 
their implied, not literal, meanings which is sought to be inculcated, for 
they are of contradictory attributes to each other—like the sun and a glow- 
worm, the king and a servant, the ocean and a well, or Mount Meru and an 
atom. 

wi thus &c.—The reference is to the sixth chapter of the Chhandogya Upanishad, where 


Uddalaka Aruni tries to impress on his son, Svetaketu, the identity of Jiva and Brahman in various 
ways. | 


aatfachaisagaitarnterat 
a araa: Brg: | 
greg Ara AERA 
terest HT TY TARIN, ll 383 Ul 


243. This contradiction between them is created by superimposition, 
and is not something real. This superimposition, in the case of Isvara (the 


Lord), is Maya, or Nescience, which is the cause of Mahat! and the rest2,— 


and in the case of the Jiva (the individual soul), listen,—the five sheaths’, 


which are the effects of Mâyâ, stand for it. 


[| Mahat—See note on Sloka 123. 


2 ‘The rest—the grosser manifestations that proceed from Mahat. 


3 Five sheaths—See note on Sloka 125.] 


T AT ATT ATR- 
AACS A aA A Tea Il Rg Il 


244. These two are the superimpositions of the Isvara and the Jiva 
respectively, and when these are perfectly eliminated there is neither Isvara 
nor Jiva. A kingdom is the symbol of a king, and a shield of the soldier, and 


when these are taken away there is neither! king nor soldier. 
[ Neither &c.—He is only a man then. Similarly, if we take away omniscience, omnipotence, 


etc., from Isvara and the deficiencies of knowledge, power, etc., from the Jiva, only Brahman remains 
as the substance of both.] 


Rar sa afer IA | 
aRar- 
MAA: BLOT T I Vk I 


245. The Vedas! themselves in the words “Now then is the 
injunction,” etc., repudiate the duality imagined in the Brahman. One must 
needs eliminate those two superimpositions by means of realisation 
supported by the authority of the Vedas. 


[i Vedas &c.—The reference is to the Brihadâranyaka Upa. II. iii. 6.] 
TESA | 
ced PA arg Aa A 
TA: TRETA: Il VE I 


246. Neither this gross nor this subtle universe (is the Atman). Being 
imagined they are not real,—tlike the snake seen in the rope, and like 
dreams. Perfectly eliminating the objective world in this way by means of 
reasoning, one should next realise the oneness that underlies the Isvara and 
the Jiva. 


arg at sann gegat 
IA R | 
aS ACCA A INSARA 


enraraifrata AETR || 20 II 


247. Hence those two terms (Isvara and Jiva) must be carefully 
considered through their implied meanings, so that their absolute identity 
may be established. Neither the method of total rejection nor that of 
complete retention will do. One must reason out through the process which 
combines the two. 


[There are three kinds of Lakshana or implied meaning—the Jahati, the Ajahati and the Bhaga 
Lakshana. The first is that in which one of the terms has to give up its primary meaning. For 


+ l yG- 
example, the phrase amar ae: does not mean that a village of cowherds is in the Ganges but on 
the Ganges. The second kind is that in which the primary meaning is retained, but something is 


supplied to make it clear, as the sentence maf means “a white (horse) is running.” In the 
third kind of Lakshanâ each of the terms has to give up a part of its connotation. See the next Sloka. ] 


a aasa dar 
REZIRIIATEA RA | 

aat an aaa AA 
faexaaigras RE |i 285 Il 

dees emaa UIAA- 
cavenra: aà qÀ: | 

ag aF RAA 
TAA FIRATIATA: || RRR I 


248-249. Just as in the sentence, ‘This is that Devadatta,’ the identity 


is spoken of, eliminating the contradictory portions, ! so in the sentence 
‘Thou art That,’ the wise man must give up the contradictory elements on 
both sides and recognise the identity of Isvara and Jiva, noticing carefully 
the essence of both, which is Chit, Knowledge Absolute. Thus hundreds of 
scriptural texts inculcate the oneness and identity of Brahman and Jiva. 


[| Contradictory portions— Such as the differences of time and place, etc.] 


AR sarearrrateatary li RO N 


250. Eliminating the not-Self, in the light of such passages as ‘It is 
not gross,’ etc., (one realises the Atman), which is self-established, 
unattached like the sky, and beyond the range of thought. Therefore, dismiss 
this mere phantom of a body which thou perceivest and hast accepted as thy 
own self. By means of the purified understanding that thou art Brahman, 
realise thy own Self, the Knowledge Absolute. 


p! Not gross &c.— The reference is to Brihadâranyaka III. viii. 8.] 


wenn am sare aad gaa 
aaa Sars Baath | 
qaaa Ga: ot fate acai a seat ead | 
ACTA AAAS TESA ATTA N 2X2 I 


251. All modifications of clay, such as the jar, etc., which are always 
accepted by the mind as real, are (in reality) nothing but clay. Similarly this 
entire universe which is produced from the real Brahman, is Brahman Itself 
and nothing but That. Because there is nothing else whatever but Brahman, 
and That is the only self-existent Reality, our very Self, therefore art thou 
that Pacified, Pure, Supreme Brahman, the One without a second. 


MATA IARRAS ARS ATT | RXR I 


252. As the place, time, objects, knower, etc., called up in dream are 
all unreal, so is also the world experienced here in the waking state, for it is 
all an effect of one’s own ignorance. Because this body, the organs, the 
Pranas and egoism, etc., are also thus unreal, therefore thou art the Pacified, 
Pure, Supreme Brahman, the One without a second. 


aa area Hert asa 
Teas ia aem TTA | 

ar as canted Afai 
amizi feet eS A I R3 I 


253. (What is) erroneously supposed to exist in something, is, when 
the truth about it has been known, nothing but that substratum, and not at all 
different from it: The diversified dream universe (appears and) passes away 
in the dream itself. Does it appear on waking as something distinct from 
one’s own self? 


sttecitfemettaget 
ATT STA SAL 
aerenratarantaara a- 
ga aeanta maara |i 22 Nl 


254. That which is beyond caste and creed, family and lineage; 
devoid of name and form, merit and demerit; transcending space, time and 
sense-objects;—that Brahman art thou, meditate on this in thy mind. 


aat ARGANTAAT 

rat retry: | 
yakama aq T- 

ga qana maara I Rxx Il 


255. That Supreme Brahman which is beyond the range of all speech, 
but accessible to the eye of pure illumination; which is pure, the 
Embodiment of Knowledge, the beginningless entity;—that Brahman art 
thou, meditate on this in thy mind. 


Fa TARA MATARA || RK N 


256. That which is untouched by the sixfold wavel: meditated upon 
by the Yogi’s heart, but not grasped by the sense-organs; which the Buddhi 
cannot know; and which is unimpeachable;—that Brahman art thou, 
meditate on this in thy mind. 


J Sixfold wave— viz., decay and death, hunger and thirst, grief and delusion, which overtake 
the body and mind. ] 


aH ea TCHS 

arr a ARSAN, | 
Rrra freqareate a- 

ga qana amaaa I 3x9 I 


257. That which is the substratum of the universe with its various 
subdivisions, which are all creations of delusion; which Itself has no other 
support; which is distinct from the gross and subtle; which has no parts, and 
has verily no exemplar;—that Brahman art thou, meditate on this in thy 
mind. 


ARRATE- 

Sat TATRA ae TATA, 
raaraa mami 

sa Aaa maaa N RXS I 


258. That which is free from birth, growth, development, waste, 
disease and death; which is indestructible; which is the cause of the 
projection, maintenance and dissolution of the universe;—that Brahman art 
thou, meditate on this in thy mind. 


DEANTAATT TS AT 
S ASRUL Ea i i | 


maganang A- 
ga aana Ara I} BRE N 


259. That which is free from differentiation; whose essence is never 
non-existent; which is unmoved like the ocean without waves; the ever-free; 
of indivisible Form;—that Brahman art thou, meditate on this in thy mind. 


qnia agana 

RICA ACTA | 
HARA S A LF 

Ba arabe araarcAta N REO N 


260. That which, though One only, is the cause of the many; which 
refutes all other causes, but is Itself without cause; distinct from Maya and 
its effect, the universe; and independent;—that Brahman art thou, meditate 
on this in thy mind. 


fafanernnaeTaat 
AATA TH | 

a + Recent 
Be areata vrata I RER N 


261. That which is free from duality; which is infinite and 
indestructible; distinct from the universe and Maya,—supreme, eternal; 
which is undying Bliss; taintless;—that Brahman art thou, meditate on this 
in thy mind. 


afar SART AAT- 


AACA | 
acana R Gar 
sA TIA aR I RER I 


262. That Reality which (though One) appears variously owing to 
delusion, —taking on names and forms, attributes and changes, Itself always 
unchanged, like gold in its modifications, —that Brahman art thou, meditate 
on this in thy mind. 


AARAA FCT 
TANARIS AIT | 
Teagan 
SA TATA TATA N RER Ul 


263. That beyond which there is nothing; which shines even above 
Maya, which again is superior to its effect, the universe; the inmost Self of 
all, free from differentiation; the Real Self, the Existence-Knowledge-Bliss 
Absolute; infinite and immutable;—that Brahman art thou, meditate on this 
in thy mind. 


aa aa AA N 222 N 


264. On the Truth inculcated above, | one must oneself meditate in 


one’s mind, through the intellect, by means of the recognised arguments.” 
By that means one will realise the Truth free from doubt, etc., like water in 
the palm of one’s hand. 


(/ Above—in the ten preceding Slokas. 


2 Recognised arguments—that are in harmony with the Vedas. ] 
; r R . 
Raa aes grrr BA | 
aaa: areata aaa fer 
Rena sentir PINTA N REX I 


265. Realising in this body the Knowledge Absolute free from 
Nescience and its effects, like the king in an army, and being ever 
established in thy own Self, by resting on that Knowledge, merge the 
universe in the Brahman. 


gal ymai aqateeact 
Taal Aca Tsay | 


aaa Ast aAA 
Geet TRAE TENAN: I REE I 


266. In the cave! of the Buddhi there is the Brahman, distinct from 
the gross and subtle, the Existence Absolute, Supreme, the One without a 


second. For one? who lives in this cave as Brahman, O beloved, there is no 
more entrance into the mother’s womb. 


H Cave—The Buddhi is often spoken of thus. 


2 For one &c.—He who always thinks of himself as Brahman has no more rebirth. ] 


gia rga ad area mN 

mal Aera ger amea GRA: | 
sanmgansserRA Raan ATTA A- 

afa aga gÀ araa TA ll RES I 


267. Even after the Truth has been realised, there remains that strong, 
beginningless, obstinate impression that one is the agent and experiencer, 
which is the cause of one’s transmigration. It has to be carefully removed by 
living in a state of constant identification with the Supreme Self. The sages 


call that Liberation which is the attenuation 1 


here and now. 


of Vâsanâs or impressions 


[ Attenuation &c.—Because the man who has no selfish desires easily attains Mukti. ] 


we Aaa A Aral TAART | 
sores Rea fara ARREN i 225 II 


268. The idea of ‘me and mine’ in the body and organs, etc., which 
are non-Self,—this superimposition the wise one must put a stop to, by 
identifying oneself with the Atman. 


great = centre gara Rrra | 
Arda ISAAA A AÈ N REE I 


269. Realising thy own Inmost Self, the Witness of the Buddhi and its 
modifications, and constantly revolving the positive thought, ‘I am He,’ 
conquer this identification with the non-Self. 


~ ce z BT à c \ 
mengada CTT Erra BE | RSO N 


270. Relinquishing the observance of social formalities, giving up all 
ideas of trimming up the body, and avoiding too much engrossment with the 
scriptures, do away with the superimposition that has come upon thyself. 


ARTAN Beat: MAAA F | 
agaaa Alt aA ATAA N 2s?z Il 


271. Owing to the desire to walk after society, the passion for too 
much study of the scriptures and the desire to keep the body comfortable, 
people cannot attain to proper Realisation. 


TACHA 
Tad RPT aa | 
agfa Asa: TS aA 


Askam: agi FRET | 292 I 


272. For one who seeks deliverance from the prison of this world 
(Samsâra), those three desires have been designated by the wise as the 
strong iron fetters to shackle one’s feet. He who is free from them truly 
attains to Liberation. 


HUNT AMTSHTA- 

F ATINSE RATE | 
gaiii oA ara 

Raq aft were | 293 N 


273. The lovely odour of the Agaru (agallochum) which is hidden by 
a powerful stench due to its contact with water, etc., manifests itself as soon 
as the foreign smell has been fully removed by rubbing. 


ma Araza- 
gafan TAAIE | 


aRar aga 
TAA aAA, ERTA, | RYL I 


274. Like the fragrance of the sandal-wood, | the perfume of the 


Supreme Self, which is covered with the dust of endless, virulent desires” 
imbedded in the mind, when purified by the constant friction of Knowledge, 
is (again) clearly perceived. 


J Sandal-wood—the ‘ Agaru ° of the previous Sloka is meant. 


2 Desires—Vasana in Sanskrit means both ‘ odour ’ and ‘ desire.’ | 


g l 


E CIEE ICS GIE IEA CSA CEE G IGEE LSGI 
Fremenfrgar Ai mÀ mÀ E SHAT 1 RO N 


275. The desire for Self-realisation is obscured by the countless 
desires for things other than the Self. When they have been destroyed by the 
constant attachment for the Self, the Atman clearly manifests Itself of Its 
own accord. 


an an cena AA- 

en an Falla TETEA, | 
Patera aA araa- 

aen A: IAEA N RSE N 


276. As the mind becomes gradually established in the Inmost Self, it 
proportionately gives up the desires for external objects. And when all such 
desires have been eliminated, there takes place the unobstructed realisation 
of the Atman. 


armaa oar fercar wat wate attire: | 
qama WATE: ANAT HE | AS I 


277. The Yogi’s mind dies, being constantly fixed on his own Self. 
Thence follows the cessation of desires. Therefore do away with thy 
superimposition. 


qa gna Tt Gara wea wate | 
aagana NAAT HE |] 295 I 


278. Tamas is destroyed by both Sattva and Rajas, Rajas by Sattva, 
and Sattva dies when purified. Therefore do away with thy superimposition, 
through the help of Sattva. 


mei quate agtite Rira Frere: | 
DART Fett ATTA HE || RE N 


279. Knowing for certain that the Prarabdha! work will maintain this 
body, remain quiet and do away with thy superimposition carefully and with 
fortitude. 


(/ Prarabdha—the resultant of past Karma that has led to the present birth. When this is 
worked out, the body falls, and Videhamukti is the result. ] 


me Sita: ot aaea Raa | 

aama: TATA TAT BG I RS I 
280. “I am not the individual soul, but the Supreme Brahman,” 
eliminating thus all that is not-Self, do away with thy superimposition, 
which has come through the momentum of (past) desires. 


QT THA APTN Bea MARATRA: | 
RAAT: TATA TAS BE |} 35 I 


281. Realising thyself as the Self of all by means of scripture, 
reasoning and thy own realisation, do away with thy superimposition, even 
when a trace of it seems to appear. 


maaana Bea gA: | 
aeatagar fred erara BE |) 252 I 


282. The sage has no connection whatever with action, as he has no 
idea of accepting or giving up. Therefore, through constant engrossment on 
the Brahman do away with thy superimposition. 


ATARI AT ACTA CTANTA: | 
HAVA ANAT HE |} 253 I 


283. Through the realisation of the identity of Brahman and the soul, 
resulting from such great dicta as ‘Thou art That’ and so forth, do away 
with thy superimposition, with a view to strengthen thy identification with 
Brahman. 


wearer Rf A | 
ATA TAA TATA BE | RS I 


284. Until the identification with this body is completely rooted out, 
do away with thy superimposition with watchfulness and a concentrated 
mind. 


aitaa: AGA ATA | 
aratacrat farsa FE |) 25% I 


285. So long as even a dream-like perception of the universe and 


souls! persists, do away with thy superimposition, O learned one, without 
the least break. 


[! Universe and souls—i. e., plurality. ] 


Raa Anaan: qearecta Frese: | 
wefaaraat gear Aranana | 254 N 


286. Without giving the slightest chance to oblivion on account of 
sleep, concern in secular matters or the sense-objects, reflect on the Self in 
thy mind. 


frat . * i ag: | 
CGT TARR HATS Het AT I R59 I 


287. Shunning! from a safe distance the body which has come from 
parents and itself consists of flesh and impurities,—as one does an outcast, 
—be thou Brahman and realise the consummation of thy life. 


[| Shunning—i. e. giving up all identification with the body which is very impure. | 


TERT ARH KATA Tear | 
faararavearaa qo za aT AA | RSS I 


288. Merging the finite soul in the Supreme Self, like the space 
enclosed by a jar in the infinite space, by means of meditation on their 
identity, always keep quiet, O sage. 


earnhardt ay HATERA | 
samga free araa HOMEA, || RSR I 
289. Becoming thyself the self-effulgent Brahman, the substratum of 


all phenomena, —as that Reality, give up! both the macrocosm and the 
microcosm, like two filthy receptacles. 


J Give up &c.—Cease to care for the whole universe, which is other than the Self, before 
whose majesty it pales into insignificance. ] 


Raren Gare teresa TATT | 
free gga Hae Wa GAT || REO N 


290. Transferring the identification now rooted in the body to the 


Atman, the Existence-Knowledge-Bliss Absolute, and discarding! the 
subtle body, be thou ever alone, independent. 


H Discarding—ceasing to identify thyself with.] 


wat mA TTA: FX TUT | 
aeie Aca Hawes aAA |) Vez N 


291. That in which there is this reflection of the universe, as of a city 
in a mirror,—that Brahman art thou;—knowing this thou wilt attain the 
consummation of thy life. 


ertean u | 
aa freargecaat 
RTARTA Ih RE I 


292. That which is real and thy own primeval Essence, that 
Knowledge and Bliss Absolute, the One without a second, which is beyond 
form and activity—attaining That one should cease to identify oneself with 


2 


one’s false bodies, l like“ an actor giving up his assumed mask. 


[l False bodies—the gross, subtle and causal bodies, which are superimpositions upon the 
Atman. 


2 Like &c.—When the actor has played his part, he is simply a man. So the man of realisation is 
one with Brahman, his real Essence. | 


aatan pai ata 
imeni: anaE | 
gisem: AARE ÈE I RE I 


293. This objective universe is absolutely unreal; neither is egoism a 


reality, for it is observed to be momentary. How can the perception! that I 
know all, be true of egoism, etc., which are momentary? 


J The perception &c.—Man’s inherent belief in the omniscience of the Atman is meant. ] 


° c fa 7 
fred gya magiaa | 
9 
ae ert fica xfa afta: ea 
AANA QAZAN: I Vee Il 


294. But the real ‘P’ is that which witnesses the ego and the rest. It 


exists! always, even in the state of profound sleep. The Sruti? herself says, 
“It is birthless, eternal,” etc. Therefore the Paramatman is different from the 
gross and subtle bodies. 


J Exists&c.—as the witness of all experience. 


2 Sruti &c.—The reference is to the Katha Upanishad, I. ii. 18.] 


qe peii N RER N 


295. The knower of all changes in things subject to change should 


necessarily be eternal and changeless. The unreality | of the gross and subtle 
bodies is again and again clearly noticed in imagination, dream and 
profound sleep. 


H The unreality &c.—Because the subtle body is not perceived in the Sushupti state, and the 
gross body in the dream and Sushupti states. | 


Talstaar ca nia 
Roari stent | 


HaaaeTeaaUS aT 
wre SATA MRA N RAE N 


296. Therefore give up the identification with this lump of flesh, the 
gross body, as well as with the ego or the subtle body, which are both 


imagined! by the Buddhi. Realising thy own Self, which is Knowledge 


Absolute and not to be denied? in the past, present and future,—attain to 
Peace. 


[ Imagined &c.—Because they are not in the Atman and our ignorance conjures them up 
through the Buddhi or determinative faculty. 


2 Denied &c.—Because the Atman transcends time. ] 


TAG! WATATSFAAET: Il REY I 


297. Cease to identify thyself with family, lineage, name, form and 


the order of life, which pertain to the body which is like a rotten corpse! (to 
a Jnanin). Similarly giving up the ideas that thou art the agent and so forth, 


which are attributes? of the subtle body, be the Essence of Bliss Absolute. 


[{ Rotten corpse—The body appears as living only through the erroneous identification of the 
Buddhi, and when that ceases on realisation, the body is nothing but a putrid corpse, fit to be 
shunned. 


2 Attributes &c.—The Jnânin must realise his identity with the Atman alone.] 


arora aT: Fa: GARAAT Fa | 
ete ye cera AIAR | RUS I 


298. Other obstacles! are also observed to exist for men, which lead 
to transmigration. The root of them, for? 
modification of Nescience they call egoism. 

Z 


the above reasons, is the first 


Obstacles—such as desires, etc. 


2 For &c.—Because but for egoism, which is a product of Nescience, there would not be any 
false identification, and therefore no serious trouble. | 


TACT SAAN SEH FURAT | 
aaa mma sfearat ASAN i Vee I 


299. So long as one has any relation with this wicked ego, there 
should not be the least talk about Liberation, which is unique. 


TERT: ARATE | 
TATA: FO: AAA? TATA: | R00 N 


300. Freed from the clutches! of egoism, man attains to his real 
nature, as the moon from those of the planet Rahu. He becomes pure, 
infinite, eternally blissful and self-luminous. 

J Clutches—Graha in Sanskrit means both ‘planet’ and ‘seizure.’ The eclipses of the sun and 


moon are popularly ascribed by Hindu mythology to the periodical attacks by their enemy Rahu, a 
demon whom they prevented from drinking the nectar. | 


at at gt aisetata stat 


TAU TAAAAATSTAASAT | 
aaa Ridan frat 


TAA ATA: MATAIFA: | R02 N 


301. That which has been created by the Buddhi extremely deluded 


by Nescience, and which is perceived in this body as ‘I am! such and 
such, —when that egoism is totally destroyed, one attains an unobstructed 
identity with the Brahman. 


J I am &c.—\ am strong or weak, learned or ignorant, happy or miserable, and so forth. ] 


Sma Teal yn ferret: | 
Ramere aam fara sities 
Freri fafa gari RASTA aa 208 Hl 


302. The treasure of the Bliss of Brahman is coiled round by the 
mighty deadly serpent of egoism, and guarded for its own use by means of 
its three fierce hoods consisting of the three Gunas. Only the wise man, 
destroying it by severing its three hoods with the great sword of realisation 
in accordance with the teachings of the Srutis, can enjoy this treasure which 
confers bliss. 


[In this Sloka egoism is compared to a three-headed snake. Sattva, Rajas and Tamas—balance, 
activity and inertia—are spoken of as its three hoods. The way to destroy it is through realisation. 
When egoism is gone, one is conscious of his real nature as Brahman. The appropriateness of the 
metaphors is obvious. ] 


aaa aeaaea IRR | 
RIAN aara Alera gT N 203, N 


303. As long as there is a trace of poisoning left in the body, how can 
one hope for recovery? Similar is the effect of egoism on the Yogi’s 
Liberation. 


et e sE ACHAT E TLSE LA 
maaana A ARA TAR Il 208 I 


304. Through the complete cessation of egoism, through the stoppage 


of the diverse mental waves! due to it, and through the discrimination of the 
inner Reality, one realises that Reality as ‘I am This.’ 


(J Mental waves—such as doubt, wrong notion, etc. ] 


idiaubradea gaat: data I 20% N 


305. Give up immediately thy identification with the egoism, the 


agent, which is by its nature a modification, ! is endued? with a reflection of 
the Self, and diverts one from being established in the Self,—identifying 


thyself with which thou hast come by this relative existence? full of the 
miseries of birth, decay and death,—though thou art the Witness, the 
Essence of Knowledge and Bliss Absolute. 


J Modification—of Nescience, and therefore non-permanent. 
2 Endued &c.—This makes it look intelligent. 


3 Relative existence—Samsara or transmigration. ] 


arare fare ait- 
Aai GEGE REJA 

aaran aan 
Raer GEA: N Rog N 


306. But for thy identification with that egoism there can never be 
any transmigration for thee who art immutable and eternally the same, the 
Knowledge Absolute, omnipresent, the Bliss Absolute, and of untarnished 
glory. 1 

[H Untarnished glory—Compare Svetâsvatara vi. 19.] 
aerqenad a 

A RaRa, | 
afaa farmera egi 

HAAS TATA Il 309 I 


307. Therefore, destroying this egoism, thy enemy,—which appears 
like a thorn sticking in the throat of one taking his meal,—with the great 


sword! of realisation, enjoy directly and freely the bliss of thy own empire, 
the majesty of the Atman. 


[ 1 Great sword—The phrase, as it is, is applicable to only one side of the comparison, namely, 
‘the enemy’ but not to ‘the thorn,’ for which it should be interpreted to mean ‘a sharp knife.’] 


quien srertar ATRE: 11 305 N 


308. Checking the activities of egoism, | etc., and giving up all 
attachment through the realisation of the Supreme Reality, be free from all 
duality through the enjoyment of the Bliss of Self, and remain quiet in the 
Brahman, for thou hast attained thy infinite nature. 


[{ Egoism &c.—Egoism with its two forms, ‘T’ and ‘mine. `] 


SJEAS AME Ja- 
galaa: earns Berea AN | 
aster Hae Hola 
waa Arata RA Tar | 308 N 


309. Even though completely rooted out, this terrible egoism, if 
revolved in the mind even for a moment, returns to life and creates 
hundreds of mischiefs, like a cloud ushered in by the wind during the rainy 
season. 


qani Ran Il 320 N 


310. Overpowering this enemy, egoism, not a moment’s respite 
should be given to it by thinking on sense-objects. That is verily the cause 
of its coming back to life, like water to a citron tree that has almost dried 


up. 


grenar Gerd Ta Hit 
Rean: rata RI ETA | 
aastana 
WHA WITTE: | 222 Il 


311. He alone who has identified himself with the body is greedy 
after sense-pleasures. How can one, devoid of the body-idea, be greedy 
(like him)? Hence the tendency to think on sense-objects is verily the cause 
of the bondage of transmigration, giving rise to an idea of distinction or 
duality. 


Rear: eae | 
minamana ANTAA N 322 N 


312. When the effects! are developed, the seed? also is observed to 
be such, and when the effects are destroyed, the seed also is seen to be 
destroyed. Therefore one must subdue the effects. 


J Effects—actions done with selfish motives. 


2 Seed—desire for sense-pleasures. 


The next Sloka explains this. ] 


aana ae: HY RAEN A EA | 
TR Gat Ga: dad a Prada I 33 I 


313. Through the increase of desires selfish work increases, and when 
there is an increase of selfish work there is an increase of desire also. And 
man’s transmigration is never at an end. 


qantas age aA: | 
qrearatetarat ren fava af: 322 N 


314. For the sake of breaking the chain of transmigration, the 
Sannyasin should burn to ashes those two, for thinking of sense-objects and 
doing selfish acts lead to an increase of desires. 


anal TAT At ga Balas: | 
aami a qqa: Hales AAT I BLx Il 
TAX GAT: AAAMATATASTHA: | 
ARASH PA ll BLE I 


315-316. Augmented by these two, desires produce one’s 


transmigration. The way to destroy these three, ! however, lies in looking 
upon everything, under all circumstances, always, everywhere and in all 
respects, as Brahman and Brahman alone. Through the strengthening of the 
longing to be one with Brahman those three are annihilated. 


J These three—selfish work, dwelling on sense-objects and the hankering for them. The next 
Sloka gives the steps to realisation. ] 


Faà aahararearenserareaarera: | 
area Area: ar Stare RERA I 329 I 


317. With the cessation of selfish action the brooding on sense- 
objects is stopped, which is followed by the destruction of desires. The 
destruction of desires is Liberation, and this is considered as Liberation-in- 
life. 


aarep ATAT E- 

erat RARITA | 
SMaTHacqEoTarat 

faeitaa ang an afer i 325 N 


318. | When the desire for realising the Brahman has a marked 
manifestation, the egoistic desires readily vanish, as the most intense 
darkness effectively vanishes before the glow of the rising sun. 


TARA HATS 
a pad aR RAN | 


PASTAS Tat 
a arfet TAT AT ZETA: 11 328 I 


319. Darkness and the numerous evils that attend on it are not noticed 
when the sun rises. Similarly, on the realisation of the Bliss Absolute, there 
is neither bondage nor the least trace of misery. 


anand fares | 
amka: arafecrat at 
IS AVA: Ala HAI I BRO Il 


320. Causing the external! and internal universes, which are now 


perceived, to vanish? and meditating on the Reality, the Bliss Embodied, 
one should pass one’s time watchfully, if there be any residue of Prarabdha 
work left. 


[l External &c.—the worlds of matter and thought. The former exists outside man, whereas the 
latter he himself creates by the power of thought. 


2 Vanish—through the eliminating process, Neti, Neti—Brahman is not this, not this, etc. ] 


TATE! ARETA A RASA: HATTA | 
TATE ARATE ATAHAN: FA: | 33? I 


321. One should never be careless in one’s steadfastness to Brahman. 


Bhagavan Sanatkumara, 1 who is Brahma’s son” has called inadvertence to 
be death itself. 


[| Sanatkumara &c.—In the celebrated Sanatsujata-Samvada (the conversation between 
Sanatkumara and King Dhritarashtra comprising chapters 40-45 of the Udyoga Parva, Mahabharata) 


i ` = : ; 3 
—there occur words like the followin — YA 1Ż q BAe adfa call inadvertence itself 
as death,” etc. 


2 Brahmâ’s son—and therefore a high authority on spiritual matters. ] 


a TATE SHA Aer: TARTA: | 
aA AleeAaaSe eae TTeAA STAT | BR IN 


322. There is no greater danger for the Jnanin than carelessness about 
his own real nature. From this comes delusion, thence egoism, this is 
followed by bondage, and then comes misery. 


aenga 22,1 Raim festa: | 
faavata AAR archra fra i 333 N 


323. Finding even a wise man hankering after sense-objects, oblivion 
torments him through the evil propensities of the Buddhi, as a woman does 
her doting paramour. 


[The memory of his sweetheart haunts the man, and he is miserable. | 


ame Hare qama a Rgh | 
MIAR rear ama sre” À TIEFER Il BAe I 


324. As sedge, even if removed, does not stay away for a moment but 
covers the water again, so Mâyâ or Nescience also covers even a wise man 
if he is averse to meditation on the Self. 


[The sedge has to be prevented from closing in by means of a bamboo or some other thing. 
Meditation also is necessary to keep Nescience away.] 


sergi Tate arag 
Rya aaaea: | 

TAA: THATCH: 
Aiat AA Aa Tar I 33k N 


325. Ifthe mind ever so slightly strays from the Ideal! and becomes 
outgoing, then it goes down and down, just as a play-ball inadvertently 
dropped on the staircase bounds down from one step to another. 

[l Ideal—Brahman. Cf. Mundaka II. ii. 3-4. 

What a terrible and graphic warning to happy-go-lucky aspirants! ] 


fread: Gna aes | 
SAFRANA: HATER: TATA I BRE I 


326. The mind that is attached to the sense-objects reflects on their 
qualities; from mature reflection arises desire, and after desiring a man sets 
about having that thing. 

[An echo of Gita, II. 62-63.] 


Wa: TATA Wistert gA- 
Aak setae: sara | 
ana: Fateqata aera 
AAA AI AAA I 32s I 


327. Hence to the discriminating knower of Brahman there is no 
worse death than inadvertence with regard to concentration. But the man 
who is concentrated attains complete success. (Therefore) carefully 
concentrate thy mind (on Brahman). 


aa: eater st fraser aera: | 
qaa fara mi grate Feta N B25 I 


328. Through inadvertence a man deviates from his real nature, and 
the man who has thus deviated falls. The fallen man invariably comes to 
ruin, but is never seen to rise up again. 


Sed TIAA HUT | 
stadt wea Sant fee a a Has: | 
afenhagerae Ai ad ma ay: af: N 3RR I 


329. Therefore one should give up reflecting on sense-objects, which 
is the root of all mischief. He who is completely aloof even while living, is 


alone aloof after the dissolution of the body. The Yajurveda! declares that 
there is fear for one who sees the least bit of distinction. 


[| Yajurveda &c.—The Taittiriya Upanishad (II. vii.) which belongs to the Yajurveda. | 


agt mat arta ARa 

TAAS ATATIA | 
PAM Wi Aza 

aditad Raat TATA 330 N 


330. Whenever the wise man sees the least difference in the infinite 
Brahman, at once that which he sees as different through mistake, becomes 
a source of terror to him. 


afrastararanafatte 
PAST a: eqrcnata RAR | 
sata gA saad 
Rana a afereat qa N 232 N 


331. He who identifies himself with the objective universe which has 
been denied by the Vedas, the Smritis and hundreds of reasonings, 


experiences! misery after misery, like a thief, for he does something 


forbidden. 


[Experiences &c.—The thief is punished for stealing with imprisonment, etc., and the man 
who identifies himself with the not-Self, suffers infinite miseries. ] 


go" aagi I 333 1 


332. He who has devoted himself to meditation on the Reality 
(Brahman) and is free from Nescience, attains to the eternal glory of the 
Atman. But he who dwells on the unreal (the universe), is destroyed. That 


l 


this is so is evidenced in the case of one* who is not a thief and one who is 


a thief. 


[ One &c.—The allusion is to the hot-axe test applied in ancient times to persons charged with 
theft, etc. An axe would be made red-hot and the accused person would be asked to hold it in his 
hand. If his hand was not burnt, it was a proof that he was innocent, but if it was burnt, he would be 
convicted and subjected to the usual punishments. The Chhândogya Upanishad VI. xvi. makes use of 
such a parable, to which the present Sloka refers.] 


afacargara RG era 
eanan eaaa a RA | 


gaah aq Rar aa ena 
acta qeaaararaga TA I 333 I 


333. The Sannyâsin should give up dwelling on the unreal which 
causes bondage, and should always fix his thoughts on the Atman as ‘I 
myself am This.’ For the steadfastness in Brahman through the realisation 
of one’s identity with It gives rise to bliss and thoroughly removes the 
misery born of Nescience, which one experiences (in the ignorant state). 


aangaf: Rar RR 
zata aaeadistarary | 
aen AAR: qea are 
armaa Aafa RE |i 332 N 


334. The dwelling on external objects will only intensify its fruits, 
viz., furthering evil propensities which grow worse and worse. Knowing 
this through discrimination one should avoid the external objects and 
constantly apply oneself to meditation on the Atman. 


areal free ava: saaa 
AUIS TACHA | 
TAGs AIT 
Rf: oat AFR: N 33k N 


335. When the external world is shut out, the mind is cheerful, and 
cheerfulness of the mind brings on the vision of the Paramâtman. When He 
is perfectly realised the chain of birth and death is broken. Hence the 
shutting out of the external world is the stepping-stone to Liberation. 


F: qsa: aaga 
Taran: qeria | 
aafe Fala saat 
wate: RATE: tl 33g I 


336. Where is the man who being learned, able to discriminate the 
real from the unreal, believing the Vedas as authority, having his eye on the 
Atman, the Supreme Reality, and being a seeker after Liberation —will, 


likel a child, consciously have recourse to the unreal (the universe) which 
will cause his fall? 


[l Like &c.—i. e., foolishly.] 
aRar a gRr- 
gre raria: | 
gaer Al awi a aAA: 


ATTA RTA N 339 I 


337. There is no Liberation for one who has attachment for the body, 
etc., and the liberated man has no identification with the body, etc. The 
sleeping man is not awake, nor is the waking man asleep, for these two 
states are contradictory in nature. 


RICAISSCHAISSTL AAT FAST | 


EALES CAN LLE LEE KELN Å 
goia a: Raa Ta g: I 335 I 


338. He is free who knowing through his mind the Self in moving 
and unmoving objects and observing It as their substratum, gives up all 
superimpositions and remains as the Absolute and the infinite Self. 


aata qatar: 
aafaa Wistea Beare | 


pane aepTTasat 
Balararaisey HARET | 338 I 


339. To realise oneself as the Self of the whole universe is the means 
of getting rid of bondage. There is nothing higher than the identity of 
oneself with the whole universe. One realises this state by excluding the 
objective world through steadfastness in the eternal Atman. 


PAER ad g TA renn RIEA 
memain: HAT: | 
i fè c TA afa z R 2. 
era: puta aarrteghirterd: il 380 I 


340. How is the exclusion of the objective world possible for one 
who has an identification with the body, whose mind is attached to the 
perception of external objects, and who performs various acts for that end? 
This exclusion should be carefully practised by the sages who have 


1 2 3 


renounced all kinds of duties and actions and objects,? who are 


passionately devoted to the eternal Atman, and who wish to possess an 
undying bliss. 


[| Duties —belonging to various stations in life. 
2 Actions—i.e., selfish actions. 


3 Objects—sense-objects. ] 


wateataaa Firat: STRAT: | 
amf Aqra mA area xfer afer: N 322 N 


341. To the Sannyâsin who has gone through the act of hearing, | the 


Sruti passage, “Calm,2 self-controlled,” etc., prescribes Samadhi for his 
realisation of the universe as his own Self. 


[| Hearing—the truth from the lips of the Guru, after the prescribed manner. 


2Calm &c.—The reference is to Brihadaranyaka Upa. IV. iv. 23.] 


DSS Aaa: 
RA MT: AAMT eset: | 
l Arare aee- 


LAMASTA fe ITEA: | 383 I 


342. Even wise men cannot suddenly destroy egoism after it has once 
become strong, barring those who are perfectly calm through the Nirvikalpa 


Samadhi.! Desires are verily the effect of innumerable births. 


( Nirvikalpa Samdadhi—the highest kind of Samadhi in which all relative ideas are transcended 
and the Atman is realised as It is. The term has been already explained. ] 


waa ARa daens, | 
RaR: get AAR agyt: ii 323 N 


343. The Projecting Power, through the aid of the Veiling Power, 
connects a man with the syren of an egoistic idea and distracts him through 


the attributes 1 of that. 


[The Veiling and Projecting Powers of Prakriti or Maya have been already dealt with. See 
Slokas 111 and 113. 


l Attributes &c.—such ideas as, ‘I am the doer’ and so forth.] 


Riana vata aa 
Raqi afe agt RART |i 322 I 


344. Itis extremely difficult to conquer the Projecting Power unless 
the Veiling Power is perfectly rooted out. And that covering over the Atman 
naturally vanishes when the subject is perfectly distinguished from the 
objects, like milk from water. But the victory is undoubtedly (complete and) 
free from obstacles when there is no oscillation of the mind due to unreal 
sense-objects. 


TAMNGAHA Fart GA: N 32 I 


345. Perfect discrimination brought on by direct realisation 
distinguishes the true nature of the subject from that of the object, and 
breaks the bond of delusion created by Mâyâ; and there is no more 
transmigration for one who has been freed from this. 


maraa- 
i ZNA | 

fe enga: Garea R- 
ABTA VFVTAUSST I BE N 


346. The knowledge of the identity of Brahman and Jiva entirely 
consumes the impenetrable forest of Avidya or Nescience. For one who has 
realised the state of Oneness, is there any seed left for future 
transmigration? 


maaa RaRa fe aeara: | 
Rrena aaraa Tas aaa: I 329 I 


347. The veil that hides Truth vanishes only when the Reality is fully 
realised. (Thence follow) the destruction of false knowledge and the 
cessation of misery brought about by its distracting influence. 


qaa ee SANJAS | 
amaga sat ATÀ AFT ii 325 I 


348. These three are observed in the case of a rope when its real 
nature is fully known. Therefore the wise man should know the real nature 
of things for the breaking of his bonds. 


aAsAAmRAa Mana- 
PATA ASAT ARATA R: | 


andazi sat aT 

Co AAAAAANTAG Il B88 I 
ad Aana: meiga 

kraan Arna ag | 
qasaman Era- 

AEAN g Hala aera | 3o N 


349-350. Like iron! manifesting as sparks through contact with fire, 
the Buddhi manifests itself as knower and known through the inherence of 
Brahman. As these two (knower and known), the effects of Buddhi, are 
observed to be unreal in the case of delusion, dream and imagination, 


similarly, the modifications of Prakriti, from egoism down to the body and 


all sense-objects are also unreal.” Their unreality is verily due to their being 
subject to change every moment. But the Atman never changes. 


[Like iron &c.—Iron itself is never incandescent, it is fire that makes it so appear. Similarly 
the intelligence of Brahman is imparted to Buddhi. 


The word arate can be disjoined in two ways: viz., as RTA + mi or as ata + mi 


; the first gives us the meaning of ‘sparks’ and the second that of knower and known, i.e., subject and 
object. 


2 Unreal—because they, too, are effects and derivatives of Prakriti and depend on their 
perception by the Buddhi.] 


Renmans RREA 

qatar agateeae: | 
Teas Raard: 

TARA: GAT Ul 3x? I 


351. The Paramatman is ever of the nature of eternal, indivisible 
knowledge, one without a second, the Witness of Buddhi and the rest, 


l 


distinct from the gross and subtle, the implied meaning“ of the term and 


idea “I,” the embodiment of inward, eternal bliss. 


[Implied meaning—divesting it of its accidental conditions of time and circumstances. See 
note on Sloka 247.] 


rea Aua 
fifa aed faataga | 

SICA NICHTS aT 
cert fae: cata create I 22 I 


352. The wise man, discriminating thus the real and the unreal, 
ascertaining the Truth! through his eye of illumination, and realising his 


own Self which is Knowledge Absolute, gets rid of the obstructions and 
directly attains Peace. 


[İT ruth—The identity of Jiva and Brahman. 


2 Obstructions—mentioned in Sloka 347.] 


MAELA NAZIA | 
amans ARAA ASRASA, || 2X2 N 


353. When the Atman, the One without a second, is realised by 
means of the Nirvikalpa Samâdhi, then the heart’s knot of ignorance is 
totally destroyed. 


canetaatadta Herat gA- 
arate qarcaraga Paras | 
gasak amaaa cal ARA- 


ASITA || 3x I 


354. Such imaginations as ‘thou,’ ‘I’ or ‘this’ take place through the 
defects of Buddhi. But when the Paramâtman, the Absolute, the One 
without a second, manifests Itself in Samâdhi, all such imaginations are 
dissolved for a man, through the realisation of the truth of Brahman. 


Ua ra: TICS: aaga: aA, 
galai Haale ata: eq UNNTA | 
iRam aan ec, 
zama Paak ga RAN AIRA: ax i 


355. The Sannyâsin, calm, self-controlled, perfectly retiring from the 


sense-world, forbearing, | and devoting himself to the practice of Samadhi, 
always reflects on his own self being the Self of the whole universe. 
Destroying completely by this means the imaginations which are due to the 


2 


gloom of ignorance, he lives blissfully as Brahman, free from action^ and 


the oscillations of the mind. 
wa orbearing—having forbearance or fortitude. 


2 Action—i.e., selfish action. | 


ama à Agza aver’ 
Aar Aa: ang Aaaf | 
a Oy ge aaa- 


aà g wana: N Be N 


356. Those alone are free from the bondage of transmigration who, 
attaining Samâdhi, have merged the objective world, the sense-organs, the 
mind, nay, his very ego, in the Atman, the Knowledge Absolute, —and none 


else, who but dabble! in second-hand talks. 


[| Dabble &c.—Reading them from books, etc.] 


anara Ara 
Ara aaa aa: | 
aagana AETA, 
TACHI SHATAATATATAT Ul 3x9 I 


357. Through the diversity of the supervening conditions (Upadhis) a 


man is apt to think of himself as also full of diversity; but with the removal! 
of these he is again his own Self, the immutable. Therefore the wise man 
should ever devote himself to the practice of Nirvikalpa Samadhi, for the 
dissolution of the Upadhis. 


[ Removal &c.—Before a rose the crystal also looks red, but when the rose is removed, it is 
again transparent. ] 


ata am act ata agra af ate | 
RSA MAT MAT BACT RAA I KF I 


358. The man who is attached to the Real becomes Real, through his 


one-pointed devotion. Just as the cockroach! thinking intently on the 
Bhramara is transformed into a Bhramara. 


[l Cockroach &c.—The reference is to the popular belief that the cockroach, through fright, 
does actually turn green when caught by the worm known as Bhramarakita. | 


Farana Wahl 
MIASA ENTA | 
aĝa anit qarenaad 
aren Barats RTEA N Be Il 


359. Just as the cockroach, giving up the attachment for all other 
actions, thinks intently on the Bhramara and becomes transformed into that 
worm, exactly in the same manner the Yogin, meditating on the truth of the 
Paramatman, attains to It, through his one-pointed devotion to That. 


aAa Ben Warcnad 

a agn stare vee | 
GAA CAAT ALATA 

maam Aea SA: ll 3go I 


360. The truth of the Paramâtman is extremely subtle, and cannot be 
reached by the gross outgoing tendency of the mind. It is only accessible to 
the noble souls with perfectly pure minds, by means of Samâdhi brought on 
by an extraordinary fineness of the mental state. 


TT gat qgar 

SIRT Ae AAT IA | 
ATA Wa: HAAA 

CT IST TAA TRF, | BEL N 


361. As gold purified by thorough heating on the fire gives up its 
impurities and attains to its own lustre, so the mind, through meditation, 
gives up its impurities of Sattva, Rajas and Tamas, and attains to the reality 
of Brahman. 


facrarnaraarentacd 
qe Hal Sefer stra AAT | 

aq SAT: airaa: 
AASIAAN NIR: lt 3ER I 


362. When the mind, thus purified by constant practice, is merged in 
Brahman, then the Samâdhi passes on from the Savikalpa to the Nirvikalpa 
stage, and leads directly to the realisation of the Bliss of Brahman, the One 
without a second. 


amasa SAANEN- 
TPAAATATSRAC AAT: | 
gadi: Gad TI Aaa 


ERER: ETA Il 343 N 


363. By this Samâdhi are destroyed all desires which are like knots, 
all (binding effect of) work is at an end, and inside and out there takes place 
everywhere and always the spontaneous manifestation of one’s real nature. 


we: gagi arenai aerate | 
Rard sagat AIRAA N 228 N 


364. Reflection should be considered a hundred times superior to 
hearing, and meditation a hundred thousand times superior to reflection 


l 


even, but the Nirvikalpa Samâdhi is simply infinite~ in its results. 


H Infinite &c.—And therefore bears no comparison with them.] 


ATI IZAN RANTA: 


gaara AAA Mh RE N 


365. By the Nirvikalpa Samadhi the truth of Brahman is clearly and 
definitely realised, but not otherwise, for then the mind, being unstable by 
nature, is apt to be mixed up with other perceptions. 


Da: aaraa aAA: G- 
cai mana: sfà | 
fara araar Aaa 
Bd AeHCAAGHA Il 3E Il 


366. Hence with the mind calm and the senses controlled, always 
drown the mind in the Paramatman who is within, and through the 
realisation of thy identity with Brahman destroy the darkness created by 
Nescience which is without beginning. 


re TARE ares: | 
Ram a fatter a froatarasiteat N 229 I 


367. The first steps to Yoga are control of speech, non-receiving of 


gifts, | entertaining of no hope, freedom from activity, and always living in 
a retired place. 


H Gifts—i. e., superfluous gifts. ] 


carater aian kata va: 
aera acct sta fred araregareet | 
aaa aca areal aa ARTA: 
asmara Ta Hare Bea: ere AA: 3S I 


368. Living in a retired place serves to control the sense-organs, 
control of the senses helps to control the mind, through control of the mind 
egoism is destroyed, and this again gives the Yogin an unbroken realisation 
of the Bliss of Brahman. Therefore the man of reflection should always 
strive only to control the mind. 


ara Raani i fra 
gat Bret as a gafa | 
a anf qaicata farà 
Rara mei qi WHET N BEE I 


369. Restrain speech! in the Manas, and restrain Manas in the 


Buddhi; this again restrain in the witness~ of Buddhi, and merging that also 
in the Infinite Absolute Self, attain to supreme Peace. 


J Speech—This implies all the sense-organs. 


2 Witness—i. e., the Jivatman or individual aspect of the Self. 


In this Sloka, which reproduces in part Katha Upa, I. iii. 13, one is asked to ascend higher and 
higher, restraining successively the sense-activities and mental activities, from the gross to the fine, 
till at last one is lost in Samadhi. | 


aaaea Aren aR: | 
Rig a: aaaea se TATA: I 3190 N 


370. The body, Pranas, organs, Manas, Buddhi and the rest—with 
whichsoever of these supervising adjuncts the mind is associated, the Yogin 
is transformed, as it were, into that. 


ara Fa: Aer Bale Faq | 
APA ATSC GATT: Il 392 N 
371. When this is stopped, the man of reflection is found to be easily 


detached from everything and gets the experience of an abundance of 
everlasting Bliss. 


Bean REE facta À | 
amerak: ag aeg TATA | 392 I 


372. Itis the man of dispassion (Vairâgya) who is fit for this internal 
as well as external renunciation, for the dispassionate man, out of the desire 


to be free, relinquishes both internal and external attachment. 


afeeg fava: ag aae: | 
Farce oa A corey merfor Frfear: I 393 1 


373. Itis only the dispassionate man who, being thoroughly grounded 
in Brahman, can give up the external attachment for the sense-objects and 


l 


the internal attachment for egoism, etc. 


fe Egoism &c.—. e., all modifications of the mind.] 


quran gareq ahead, 
gat fasts Aaa cag | 
F a 7 Fyi i 
anat Aa amaa aea tl 2092 N 


374. Know, O wise one, dispassion and discrimination to be like the 
two wings of a bird in the case of a man. Unless both are there, none can, 
with the help of either one, reach the creeper of Liberation that grows, as it 
were, on the top of an edifice. 


[Mukti has been compared to a creeper growing on the top of a lofty building, a temple for 
instance, as it is inaccessible to the ordinary man.] 


agaaa: amA: 

aaRaAa garata: | 
qara R aag- 

garai araga: N 39x I 


375. The extremely dispassionate man alone has Samâdhi, and the 
man of Samâdhi alone gets steady realisation; the man who has realised the 
Truth is alone free from bondage, and the free soul only experiences eternal 
Bliss. 


aiae Aan Bat Tat FS ATT N B94 I 


376. For the man of self-control I do not find any better instrument of 
happiness than dispassion, and if that is coupled with a highly pure 


realisation of the Self, it conduces to the suzerainty | of absolute 
Independence; and since this is the gateway to the damsel of everlasting 
liberation, therefore for thy welfare, be dispassionate both internally and 
externally, and always fix thy mind on the eternal Self. 


J Suzerainty &c.—Because the realisation of the Self, the One without a second, is the real 
independence, for it is everlasting Bliss, which there is nobody to dispute. ] 


wernt sifgeravatiata santero: | 
kaaa amna Tat Haart 
ed gerensia Raai mente aaa: li 299 I 


377. Sever thy craving for sense-objects which are like poison, for it 
is the very image of death, and giving up thy pride of caste, family and 
order of life, fling actions to a distance. Give up thy identification with such 
unreal things as the body and the rest, and fix thy mind on the Atman. For 
thou art really the Witness, the Brahman, unshackled by the mind, the One 
without a second, and Supreme. 


wer fared Prasada eieaa | 
PATTI SATA aaen s 
maaa frarcat yar art: feat A 295 N 


378. Fixing the mind firmly on the Ideal, Brahman, and restraining! 
the external organs in their respective centres; with the body held steady 
and taking no thought for its maintenance; attaining the identity with 
Brahman and being one with It, always drink joyfully of the Bliss of 


Brahman in thy own Self, without a break. What is the use of other things” 


which are entirely hollow? 
J Restraining &c.—i. e., not allowing them to go outward. 


2 Other things—pursued as means of happiness. ] 


TAA at ET PAS TAHT | 
RANAR AAT ATCON Il B98 N 


379. Giving up the thought of the non-Self which is evil and 
productive of misery, think of the Self, the Bliss Absolute, which conduces 
to Liberation. 


ay aiaa 
fara ASAIN | 

oe aondansa- 
WAVSTRASSCHATISTATAT Il 350 N 


380. Here shines eternally the Atman, the Self-effulgent Witness of 
everything, which has the Buddhi for Its seat. Making this Atman which is 
distinct from the unreal, the Ideal, meditate on It as thy own Self, excluding 
all other thought. 


CARIN FAT IAAT | 
TOA AM AAAS SHA Ul B52 Il 


381. Reflecting on this Atman continuously and without any foreign 
thought intervening, one must distinctly realise It to be one’s real Self. 


UIAA getHTRTATTY ACTH | 
varetaaa ay RSET ATA i 353 I 


382. Strengthening one’s identification with This, and giving up that 
with egoism and the rest, one must live without any concern for them, as if 


they were trifling things, like a cracked jar or the like. 


gut eag ASAE: N 353 I 


383. Fixing the purified mind in the Self, the Witness, the Knowledge 
Absolute, and slowly making it still, one must then realise one’s own 
infinite Self. 


Raamaa: 
arame asena: | 


EE CIALE Lt CE MEEN 
got RRIAT SRNA ll 358 I 


384. One should behold the Atman, the Indivisible and Infinite, free 
from all limiting adjuncts such as the body, organs, Prânas, Manas and 
egoism, etc., which are creations of one’s own ignorance, —like the infinite 


sky. l 


[Infinite sky—Which is one and indivisible, despite the jars and other things that apparently 
enclose it. See the next Sloka. ] 


TRONS AGE 

LGE VILS KIG ayaa, 
vata a Afri ata ga 

ULHRA ARAN Il 35x Il 


385. The sky, divested of the hundreds of limiting adjuncts such as a 
jar, a pitcher, a receptacle for grains, a needle, and so forth, is one, and not 


diverse; exactly in a similar way the pure Brahman, when divested of 
egoism, etc., is verily One. 


FAUT TUATA SINT: | 
aa: Got aea PARTAA FTL I BSE I 


386. The limiting adjuncts from Brahma! down to a clump of grass 
are all simply unreal. Therefore one should realise one’s own Infinite Self 
as ever identified with one’s being. 


[Front Brahma &c.—Even the position of Creator is a passing phase of the Self which is 
greater than all Its conditions. ] 


aa ar Herd ata 

aaa Fa TEAST | 
araaia ana gara 

WHA AAAS Il 359 Il 


387. That in which something is imagined to exist through delusion, 
is, when rightly discriminated, that thing itself, and not distinct from it. 
When the delusion is gone, the reality about the snake falsely perceived 


l 


becomes the rope. Similarly~ the universe is in reality the Atman. 


(J Similarly &c.—The rope is always the rope and never actually turns into a snake; similarly 
the universe also is always Brahman. ] 


ead men ead a: eqs: eae fia: N 
ai oak aa erengera fea Il 355 N 
388. The Self is! Brahma, the Self is Vishnu, the Self is Indra, the 
Self is Shiva; the Self is all this universe. Nothing exists except the Self. 


J Is—i. e., appears as. | 


ora: ei arly afe: aaa a 
ai TURAL ITAA TATA | 
= i eai 
TARIA TITATEA I BSE I 


389. The Self is within, and the Self is without; the Self is before and 
the Self is behind; the Self is in the south and the Self is in the north; the 
Self likewise is above as well as below. 

[An echo of Mundaka II. ii, I.] 


SASAE ECE GUE] 

Bq AEN AS AM TAT | 
Ra errand 

ad Rean AJEA II 320 I 


390. As the wave, the foam, the whirlpool, the bubble, etc., are all in 
essence but water, similarly the Chit (Knowledge Absolute) is all this, 


from! the body up to egoism. Everything is verily the Chit, homogeneous 
and pure. 


(From &c.—See Sloka 384.] 


e E 


391. All this universe known through speech and mind is nothing but 
Brahman; there is nothing besides Brahman, which exists beyond the 


utmost range of Prakriti. Are the pitcher, | jug and jar, etc., known to be 
distinct from the clay of which they are composed? It is the deluded man 
who talks of ‘thov’ and ‘I’, as an effect of the wine of Maya. 


H Pitcher &c.—The difference, if any, is only in name and form.] 


franher aa arertate AR: | 
matt faak earna ATTA Wi 3ER I 


392. The Sruti, in the passage, “Where! one sees nothing else, etc.” 
declares by an accumulation of verbs the absence of duality, in order to 


remove the false superimpositions.2 


[H Where &c.—The reference is to Chhândogya VII. xxiv. I.—“ Where one sees nothing else, 
hears nothing else, knows nothing else—that is the Infinite.” That is, the Brahman is the only Reality 
there is. 


2 False superimpositions—i. e., considering the knower, knowledge and known as distinct 
entities. | 


sonics Beret 
Pidtabreaqattaarcy | 


ate: * 
waa ot ae Prater TAA |i 383 N 


393. The Supreme Brahman is, like the sky, pure, absolute, infinite, 
motionless and changeless, devoid of interior or exterior, the One Existence, 


without a second, and is one’s own Self. Is there any other! object of 
knowledge (than Brahman)? 


H Any other &c.—In other words, Brahman is both subject and object.] 


arai fay Rrasa agar ada Sita: Sei 
aasma J ae nia ata: | 
Aaea TAs: Sora: BES 

peinga tata aaa AARAA I 222 I 


394. What is the use of dilating on this subject? The Jiva is no other 
than Brahman; this whole extended universe is Brahman Itself; the Sruti 


inculcates the Brahman without a second; and it is an indubitable fact that 
people of enlightened minds who know their identity with Brahman, and 
have given up their connection with the objective world, live palpably 
unified with Brahman as Eternal Knowledge and Bliss. 


ae nanan si Aaea 
TAREKA RSA ware | 
Raana Renag 
eaatata Rea aerator AE I 3k N 


395. (First) destroy! the hopes raised by egoism in this filthy gross 
body, then do the same forcibly with the air-like subtle body; and realising 
Brahman, the embodiment of eternal Bliss whose glories the scriptures 
proclaim, as thy own Self, live as Brahman. 


J Destroy &c.—Both the gross and subtle bodies are coverings over the Atman, the Existence- 
Knowledge-Bliss Absolute, and freedom consists in going beyond them. ] 


MATH AAMT agea: 

Toa: Say M ATERATEA: | 
aaa oe REAA Mararcaraey 

aan Seat ge vrata R aare afer i ace N 


396. So long as man has any regard for this corpse-like body, he is 


impure, and suffers! from his enemies as well as from birth, death and 
disease; but when he thinks of himself as pure, as the essence of Good, and 


2 


immovable, he assuredly becomes free from them; the Srutis~ also say this. 


J Suffers from enemies &c.—Compare Brihadaranyaka II. iv. 6—“ The Brahmanas oust him 
who sees them as different from himself,” &c. and Brihadaranyaka I. iv. 2—“ So long as there is a 
second, there is fear.” 


2 Srutis &c.—e. g. Chhandogya VII. xii. 1—“ This body is mortal, O Indra,” &c.] 


AHA ATA INATAAET ATA: | 
erat qÅ aca ATARATE, | 3.89 II 


397. By the elimination of all apparent existences! superimposed on 
the soul, the supreme Brahman, Infinite, the One without a second and 


beyond action, remains as Itself.2 
[Apparent existences—Such as egoism, etc. 


2 As Itself—in Its own essence. ] 


amari ata raat 
qenia setter fafa | 

a para nagi ARA: 
mama: Tse TA: | B85 I 


398. When the mind-functions are merged! in the Paramatman, the 
Brahman, the Absolute, none of this phenomenal world? is seen, whence it 
is reduced to mere talk.? 

[/Merged—through the Nirvikalpa Samadhi. 

2 Phenomenal world—created by name and form, hence unreal. 


3 Mere talk—on the lips of others, who are ignorant. Compare Chhandogya VI. i. 4—“All 
modifications are mere names and efforts of speech,” etc. ] 


waren Anasi waana A | 
Riam fraa aa fat ga: N 288 N 


399. In the One Entity (Brahman) the conception of the universe is a 
mere phantom. Whence can there be any diversity in That which is 
changeless, formless and Absolute? 


FS aeaa AnA | 
Afam aram fafa? frzi Fa: I goo N 


400. In the One Entity devoid of the concepts of seer, | seeing and 
seen,—which is changeless, formless and Absolute,—whence can there be 


any diversity? 


J Seer &c.—of which the phenomenal world consists. ] 


HAUNT TATCTAT HART | 
Afam aram Afa frat Fa: | gog N 


401. In the One Entity which is changeless, formless, and Absolute, 
and is perfectly full and motionless like the ocean after the dissolution of 
the universe, whence can there be any diversity? 


acia dal aa sett RART, | 
stadt R aa fafase frat Fa: I voz N 


402. Where the root of delusion! is dissolved like darkness in light, — 
in the Supreme Reality, the One without a second, the Absolute, —whence 
can there be any diversity? 


(/ Root of delusion—Ignorance. | 


aR Tt aa aat Hw aAA | 
gya gearsrat Ha: Haraetfa: | 203 N 


403. How can the talk of diversity apply to the Supreme Reality 
which is one and homogeneous? Who has ever noticed any diversity in the 
unmixed bliss of the state of profound? 


a ated fea maa- 
carats seater fara | 
azad arcatecthaat zor 
a gA NIRNAIT | vou I 


404. Even before the realisation of the highest Truth the universe 
does not exist in the Absolute Brahman, the Essence of Existence. In none 


of the three states of time! 


of water in the mirage. 


the snake is ever observed in the rope, nor a drop 


J Three states of time—past, present and future. ] 


mama Bani TATA: | 
A aa ale: rarcegarapyzge Il gox I 


405. The Srutis! themselves declare that this dualistic universe is but 
a delusion from the standpoint of Absolute Truth. This is also experienced 
in the state of dreamless sleep. 


/ Srutis, &c.—e.g. Katha Upa, IV. II, Brihadaranyaka, II. iv. 14, Mundaka, II. i. II, 
Chhandogya, VI. xiv., &c. &c.] 


TAUCTAATTATA rR, | 
qz ogadi fared arfasitas: I gog N 


406. That which is superimposed upon something else is observed by 
the wise to be identical with the substratum, as in the case of the rope 


appearing as the snake. The apparent difference! depends? solely on 
delusion. 


[H Apparent difference—noticed by the ignorant. 


2 Depends &c.—i. e., lasts only so long as the delusion persists.] 


RA Anes RTA a RTA | 
gahi SATE TATA TIAA N gow N 


407. This apparent universe has its root in the mind, and never 
persists after the mind is annihilated. Therefore dissolve the mind by 
concentrating it in the Supreme Self, which is thy inmost Essence. 


fn gaaat kasasi 
Ramma Rega PAEA | 
gR seata fart ae got aarat it gos N 


408. The wise one realises in his heart, | through Samadhi, the Infinite 


Brahman which is something? of the nature of eternal Knowledge and 
absolute Bliss, which has no exemplar, which transcends all limitations, is 
ever free and without activity, —which is like the limitless sky, indivisible 
and absolute. 


H Heart—stands for the Buddhi. 


[2 Something —which is inexpressible in terms of speech or thought.] 


a a niii 
GAGA MARAA, | 
Pomaaatad fermented 
ate reaR faa ae got aai N goe N 


409. The wise one realises in his heart, through Samâdhi, the Infinite 
Brahman which is devoid of the ideas of cause and effect, which is the 
Reality beyond all imaginations, homogeneous, matchless, beyond the 


l 


range of proofs, established? by the pronouncements of the Vedas, and 


3 


ever familiar” to us as the sense of the ego. 


J Proofs—other than Revelation, viz., direct perception and inference. Revelation also merely 
hints at It. 


2 Established &c.—We cannot deny the Self, for the Vedas speak of It. 


3 Ever familiar &c.—Nobody can ever conceive that he is not. For a discussion on the subject, 
refer to the Sariraka Bhashya on the Brahmasutras I. i. 2.] 


SACHA ATT aa 
ftafierafeactirerareatadtary 
miraa wai WIR 
gh aoata far ae qi ami |i ego N 


410. The wise one realises in his heart, through Samadhi, the Infinite 


Brahman which is undecaying and immortal, the positive Entity | which 
precludes all negations, which resembles the placid ocean and is without a 
name, where there are neither merits nor demerits,—which is eternal, 
pacified and One. 


J Entity &c.—Being the Absolute Reality there is no room in It for any kind of Abhava, such 
as Pragabhava (previous non-existence, as of a jar before it was made), Pradhvamsabhava (cessation 
by destruction, as when the jar is broken to pieces), and the like. ] 


SANA HT: SISA 
RARMAN aay | 
Te A TRA URAGA | B22 | 


411. With the mind restrained in Samadhi, behold in thy self the 
Atman, of infinite glory, cut off thy bondage strengthened by the 


impressions of previous births, and carefully attain the consummation! of 
thy birth as a human being. 


[Consummation &c.—i. e., Moksha, which is preeminently possible in a human birth. ] 


aar ARAE ATAATA | 


AAT A A: KAASAR Il B22 N 


412. Meditate on the Atman which resides in thee, ! which is devoid 
of all limiting adjuncts, the Existence-Knowledge-Bliss Absolute, the One 
without a second, —and thou shalt no more come under the round of births 
and deaths. 


[ Resides in thee—as thy own Being. ] 


ara da: Rpa- 
ATATISAT HaCaT | 
mûs aCe 
Gat GIG FF HEIMI | B23 N 


413. After the body has once been cast off to a distance like a corpse, 


the sage never more! attaches himself to it, though it is visible? as an 
appearance, like the shadow of a man, owing to the experience of the 
effects of past deeds. 


[ Never more &c.—not even on his return to the normal plane after Samâdhi. 


2 Visible &c.—It would not be perceived at all but for the effects of Prârabdha work which are 
experienced through the body. As it is, it is just an appearance.] 


aane GACT 
aa menee A gR | 

ma grc Âa Ariat araa 
Sarni RAA FATT N gge I 


414. Realising the Atman, the eternal, pure Knowledge and Bliss, 
throw far away this limitation of a body which is inert and filthy by nature. 
Then no more remember it, for something that has been vomited excites but 
disgust when called to memory. 


aeta akt 
aren sentir frfaeret | 
aana fasta ARE: i eek N 
415. Burning all this, | with its very root,2 in the fire of Brahman, the 


Eternal and Absolute Self, the truly wise man thereafter remains alone, as 
Atman, the eternal, pure Knowledge and Bliss. 


(lau this—the objective universe—the non-Self. 


2Root—i. e., Nescience. | 


meagan mae 
cag at fase afta oh | 

a aga: wala raam- 
ssarqrenta sentir etre: il eE I 


416. The knower of Truth does no more care whether this body, spun 


out by the threads of Prarabdha work, falls or remains,—like the garland! 
on a cow,—for his mind-functions are at rest in the Brahman, the Essence 
of Bliss. 


[| Garland &c.—As a cow is supremely unconcerned about the garland put on her neck by 
somebody, so the man of realisation has got nothing to do with the body.] 


sarsa AA AETA: | 
Fiza wer n Ae genta aaa I 2o 


417. Realising the Atman, the Infinite Bliss, as his very Self, with 
what! object, or for whom, should the knower of Truth cherish? the body? 


[i With what &c.—A reproduction of the sense of Brihadâranyaka IV. iv. 12. He never thinks of 
himself as the Bhoktâ, the enjoyer, or Jiva. 


2 Cherish—like men of the world.] 


daa nó Aastaga NA: | 
alec: SARETA I gE N 
418. The Yogin who has attained perfection and is liberated-in-life 


gets this as result—he enjoys eternal Bliss in his mind, internally as well as 
externally. 


goare HS wA NANA: RER | 
ERAISPENA: HAT Il 22E Il 


419. The result of dispassion is knowledge, that of knowedge is 
withdrawal from sense-pleasures, which leads to the experience of the Bliss 
of Self, whence follows Peace. 


adana: qaqa RREA | 
Rafa: cea aftrcrargisaea: faa: Il 83o I 


420. If there is an absence of the succeeding stages, the preceding 
ones are meaningless. (When the series is perfect) the cessation of the 
objective world, extreme satisfaction, and matchless bliss follow as a matter 
of course. 


Eagan fran: seat HA | 
acsi ateatarat art Ht SIRTAR | 
qarad Aka cond HARTA I 83g I 


421. Being unruffled by earthly! troubles is the result in question of 
knowledge. How can a man who did various loathsome deeds during the 
state of delusion, commit the same afterwards, possessed of discrimination? 


[l Earthly—it. visible, i. e., those experienced in this life, as opposed to the invisible ones, i. e., 
those which are to be experienced hereafter.] 


TahacaMne IARTA | 
Ap 
Mazi gens RATA I 833 I 


422. The result of knowledge should be the turning away from unreal 
things, while attachment to these is the result of ignorance. This is observed 


in the case of one who! knows a mirage and things of that sort, and one 
who does not. Otherwise, what other tangible result do the knowers of 
Brahman obtain? 


[l One who &c.—The man who knows the mirage laughs at the illusion and passes by, but the 
ignorant man runs after it, mistaking it for water. To the sage the world appears no doubt, but he 
knows it to be unreal and is not lured by it. Not so the man of the world.] 


AMAZIN ASINA TIA: | 
aaa: fh g TTS: K ET: N 2833 Ml 


423. Ifthe heart’s knot of ignorance is totally destroyed, what natural 
cause can there be for inducing such a man to selfish action, for he is averse 
to sense-pleasures? 


aang AÀ faaea agaf: | 
seuralanaral aIqeq qaa A: | 
Hapargeaaaaigaceed, AT ll vw N 


424. When sense-objects excite no more desire, then is the 
culmination of dispassion. The extreme perfection of knowledge is the 
absence of any impulsion of the egoistic idea. And the limit of self- 
withdrawal is reached when the mind-functions that have been merged, no 
more appear. 


[Compare Panchadasi, ‘Chitradipa’ Chapter, 285-6—‘“The acme of dispassion is setting at 
naught even the joys of the Brahmaloka, the highest heaven; realisation is at its highest when one 
identifies oneself with the Supreme Atman as firmly as the ordinary man identifies himself with his 
body; and the perfection of self-withdrawal is reached when one forgets the dualistic universe as 
completely as in dreamless sleep.” 


jar taa ie a E 


425. Freed from all sense of reality of external sense-objects on 


account of his always remaining merged in Brahman, only seeming! to 
enjoy such sense-objects as are offered by others like one sleepy, or like a 
child, beholding this world like one seen in dreams, and having cognition of 


it at chance moments—trare indeed is such a man, the enjoyer? of the fruits 
of endless merit, and he alone is blessed and esteemed on earth. 


[l Only seeming &c.—When his attendants or friends offer him food or some such thing, he 
takes it but half-consciously, his mind being deeply absorbed in Brahman. 


2The enjoyer &c.—i.e., a most fortunate man. ] 


ferai af a: aaa | 
aera facitarear fafaara AREA: 11 g I 


426. That Sannyasin has got a steady illumination who, having his 
soul wholly merged in Brahman, enjoys eternal bliss, is changeless and free 
from activity. 


[The characteristics of a man of realisation are set forth in this and the next few Slokas. 
Compare Gita II. 55-68.] 


TNC: Mihara | 
Afra a ama ate: caf aaa | 
grease are raTa: A eae N BW NI 


427. That kind of mental function which cognises only the identity of 


Brahman and Self, purified! of all adjuncts, which is free from duality, and 
concerns itself only with Pure Intelligence, is called illumination. He who 
has this perfectly steady is called the man of steady illumination. 


[ Purified &c.—eliminating the accidental adjuncts and meditating on the common 
substratum, Brahman, the Absolute. See Sloka 241.] 


weg ferat wacran Tema ATU: | 
mA freraara: a MT: AA I BRS I 
428. He whose illumination is steady, who has constant bliss, who has 


almost forgotten the phenomenal universe, is accepted as a man liberated in 
this very life. 


stata ania aaia: | 
ata Raia aeq a A TÀ I BRE I 


429. He who, even having his mind merged in Brahman, is! 


nevertheless quite alert, but free at the same time from the characteristics 
of the waking state, and whose realisation is free from desires, is accepted 
as a man liberated-in-life. 


[ls &c.—i. e., never deviates from the ideal life of a Jnâni. 


2 Characteristics &c.—that is, cognising the objective world through the senses, and being 
attached to it, like the ignorant man. | 


Maat: poaa Arre: | 
wen fad fathered a stage AÀ | g3 N 


430. He whose cares! about the phenomenal state have been 
appeased, who, though possessed of a body consisting of parts, is yet 


devoid of parts,” 
liberated-in-life. 


and whose mind is free from anxiety, is accepted as a man 


(Cares &c.—i. e., how his bondage will cease, and so on. 


2 Devoid of parts—as Brahman. ] 


aims 2astasarraggatata | 


DRAARASATA HAH SAM I 232 N 


431. The absence of the ideas of ‘I’ and ‘mine’! even in this existing 


body which follows as a shadow, 


is a characteristic of one liberated-in-life. 
cr and mine—that I am fair or stout, etc., or that this body is mine. 
2 shadow—See Sloka 413.] 

sdiarageaaar alata | 

aierdieaaty oe’ NFEE ZANA tl 23 I 


432. Not dwelling on enjoyments of the past, taking no thought for 
the future and looking with indifference upon the present, are characteristics 
of one liberated-in-life. 


qana sarana AST | 
ada anafea TEREA SANA, I 833 I 


433. Looking! everywhere with an eye of equality in this world full 
of elements possessing merits and demerits, and distinct by nature from one 
another, —is a characteristic of one liberated-in-life. 


[l Looking &c.—The world is so full of diversity, yet the man of realisation looks deeper, and 
sees the one Brahman in everything.] 


heia aaan | 
san Harner SAA N 838 I 


434. When things pleasant or painful present themselves, to remain 
unruffled in mind in both cases, through sameness of attitude, is a 
characteristic of one liberated-in-life. 


TAAA AAT TA: | 
maia AREA SATA N 23k M 


435. The absence of all ideas of interior! or exterior in the case of a 
Sannyâsin, owing to his mind being engrossed in tasting the bliss of 
Brahman, is a characteristic of one liberated-in-life. 


(terior &c.—Since there is but one Existence, Brahman. ] 


afaa waded natia: | 
Siar afersca TARZA: N vz N 


436. He who lives unconcerned, devoid of all ideas of ‘I’ and ‘mine’ 
with regard to the body and the organs, etc., as well as to his duties, is 


known as a man liberated-in-life. 


[The Jnani is free from egoism or Abhimana, though he may be intensely active. This state is 
hinted at in this Sloka.] 


Raa Brera TET AeA: AATA, | 
HAARET: a aApAeAT: N 839 N 


437. He who has realised his Brahmanhood aided! by the scriptures, 
and is free from the bondage of transmigration, is known as a man 
liberated-in-life. 


(Aided &c.—By discriminating the Truth inculcated by the scriptures. ] 


RENA waaay | 
TE A aa: BG a AE AA I 235 I 


438. He who never has the idea of ‘T’ with regard to the body and the 
organs, etc., nor that of ‘it’ in respect of things other than these, is accepted 
as one liberated-in-life. 


A ATAAMAS HAT TATA: | 
maa at RA a AEEA: | vse N 


439. He who through his illumination never differentiates the Jiva 
and Brahman, as well as Brahman and the universe, is known as a man 
liberated-in-life. 


argh: gaasitas A gi: | 
SMTA ARIAT a MATEA: I vee N 


440. He who feels just the same when his person is either worshipped 
by the good or tormented by the wicked, is known as a man liberated-in- 
life. 


aa ofast Aaa: quar 
adivarer ta RON | 
Jafa sara a Afra- 


FATA AETR: ll vse N 


441. The Sannyâsin in whom sense-objects directed by others! are 


engulfed like flowing rivers in the sea and produce no change, owing to his 
identity with the Existence Absolute, is indeed liberated. 


(| Directed by others—i. e., which others thrust on him. Whatever comes within his knowledge 
but strengthens his identity with Brahman. 


Compare Gita II. 70.] 


faaararaa Targa a cate | 
afta Fa a fraa afer: tt 823 N 


442. For one who has realised the Truth of Brahman there is no more 
attachment to sense-objects as before: If there is, that man has not realised 


his identity with Brahman, but is one! 


tendency. 


whose senses are outgoing in their 


[ls one &c.—is an ordinary sense-bound man. | 


miara Gata Ae | 
a, RARA RAA aaa N 283 N 
443. Ifit be urged that he is still attached to sense-objects through the 


momentum of his old desires, the reply is—no, for desires get weakened 
through the realisation of one’s identity with Brahman. 


gaange sha: Hosta aR | 
arta aa art quae wether: | vee N 


444. The propensities of even a confirmed libertine are checked in the 
presence of his mother; just so, when Brahman, the Bliss Absolute, has 
been realised, the man of realisation has no longer any worldly tendency. 


REEE TEA eae | 
pata afataer ores Hea | 28k N 


445. One who is constantly practising meditation is observed to have 


external perceptions. ! The Srutis mention Prarabdha work? in the case of 


4 


such a man, and we can infer this from results * actually seen. 


[l External perceptions—such as satisfying the physical needs, or teaching enquirers, etc. 


2 Srutis &c.—The reference is to Chhandogya Upa. VI. xiv. 2, “The delay in his (1.e., a Jnani’s) 
case is only so long as his body lasts, after which he becomes one with Brahman.” 


3 Prârabdha work—is the strong resulting impression of work done in past lives which has 
engendered the present body (referred to in Sloka 451). The other two kinds of work are the Sanchita 
or accumulated (mentioned in Sloka 447) and the Agami or yet to come (mentioned in Sloka 449). 


4Results &c.—The continuance of the body after realisation, and its experiences during that 
period can only be explained by assuming that the Prarabdha continues to work. This is further 
explained in the next Sloka.] 


TANGA AAMAS Ae | 
qaa: Brargat fatten af& gaan eee N 


446. Prarabdha work is acknowledged to persist so long as there is 
the perception of happiness and the like. Every result is preceded by an 
action, and nowhere is it seen to accrue independently of action. 


we rata i GLEIS are ILESIGII E Gu | 
aR fed anfa satarceratad | Be N 
447. Through the realisation of one’s identity with Brahman, all the 


accumulated actions of a hundred crore of cycles come to nought, like the 
actions of the dream-state on awakening. 


qed INAS FS AT ANTON | 
gäre Prracenreeania acara aT tl ees N 


448. Can the good actions or dreadful sins that a man fancies himself 
doing in the dream-state, lead him to heaven or hell after he has awakened 
from sleep? 


enagaga Tears TAT TAT | 
a Agak a aaan ARAA: N eve N 


449. Realising the Atman which is unattached and indifferent like the 
sky, the aspirant is never touched in the least by actions yet to be done. 


a val saat gaa SAA | 
arer ANa aata fees || ko I 


450. The sky is not affected by the smell of liquor merely through its 
connection with the jar; similarly the Atman is not, through Its connection 
with the limitations, affected by the properties thereof. 


[The Atman, like the sky, is always unattached, though the ignorant man superimposes 
connection with external things on It.] 


area pA TA TA | 
A BRS SAPANTA I Vk? I 


451. The work which has fashioned this body prior to the dawning of 
knowledge, is not destroyed by that knowledge without yielding its fruits, 
like the arrow shot at an object. 


amgen ARA aor: ra, NAA | 
a Re Raa wed Na PAT I 8x3 I 


452. The arrow which is shot at an object with the idea that it is a 
tiger, does not, when that object is perceived to be a cow, check itself, but 
pierces the object with full force. 


Qai afters ate siaa aia à Reon 2x3 Il 


453. The Prarabdha! work is certainly too strong for the man of 
realisation, and is spent only by the actual experience of its fruit; while the 
actions previously accumulated and those yet to come are destroyed by the 
fire of perfect knowledge. But none of the three at all affects those who 
realising their identity with Brahman are always living absorbed in that 
idea. They are verily the transcendent Brahman. 

tn he Prarabdha &c.—The argument in the Srutis in support of Prarabdha being binding on 
even the Jnani (as set forth in the first half of this Sloka as well as in Slokas 445 and 451-2) is only a 
tentative recapitulation (Anuvada) of the popular view. Strictly speaking, the Jnani himself is not 
even aware of its existence. The truth about it is given in the last half of this Sloka and in Sloka 463, 
and reasons for this view are set forth in Slokas 454 and following. We may add in passing that we 


have here the boldest pronouncement on the exalted status of a man of realisation, who is affected by 
nothing whatsoever in creation. ] 


UE GICIRZIE AGEE CE 
samaina fagal AR: | 

TRSTARAHA A JRI 
enidan AAA: | Bk N 


454. For the sage who lives in his own Self as the Brahman, the One 
without a second, devoid of identification with the limiting adjuncts, the 
question of the existence of Prarabdha work is meaningless, like the 
question of a man who has awakened from sleep having any connection 
with the objects seen in the dream-state. 


ate wae: Raa 
aara a TGF | 
ee San 
fara ei Asfa aT i Bkk N 


455. The man who has awakened from sleep never has any idea of ‘I’ 
or ‘mine’ with regard to his dream-body and the dream-objects that 
ministered to that body, but lives quite awake, as his own Self. 


a ae fear 

a gagas ge: | 
angaia Iag 

a fat ae AAA Wa I gkg I 


456. He has no desire to substantiate the unreal objects, nor is seen to 
maintain that dream-world. If he still clings to those unreal objects, he is 
emphatically declared to be not yet free from sleep. 


aaa aaf ATA: 
aaraa RIRA MARAA | 
wafer eraka 
an fag: NIARN N 229 |i 


457. Similarly, he who is absorbed in Brahman lives identified with 
the eternal Atman and beholds nothing else. As one has a memory of the 
objects seen in a dream, so the man of realisation has a memory of the 
everyday actions such as eating and so forth. 


aim RRN te: OI TA KAATA, | 
AMAA Te Aa RAAT: I 2x5 N 
458. The body has been fashioned by Karma, so one may imagine the 


Prârabdha with reference to it. But it is not reasonable to attribute the same 
to the Atman, for the Atman is never the outcome of work. 


oan fea: mead xa at ARNIR | 
agrena AASA Ha: MOIRA tl BK Il 


459. The Srutis, whose words are infallible, declare the Atman to be 
“birthless, ! eternal and undecaying.” So, to the man who lives identified 
with That, how can the Prarabdha be attributed? 


(| Birthless &c.—The reference is to Katha Upa. I. ii. 18. “ The Atman is birthless, eternal, 
undecaying, and ever new (ancient), and is not destroyed when the body is destroyed. ”] 


mei Rra ag zat terete Rà: | 
RTA aa: MCS AAT: Eo Il 


460. The Prârabdha can be maintained only so long as one lives 
identified with the body. But no one admits that the man of realisation ever 
identifies himself with the body. Hence the Prârabdha should be rejected in 
his case. 


går meara Areata R | 
MAAA FA: QARA Fal A: | 
DAA FA AT: MORAT: HA N BER N 


461. The attributing of Prârabdha to the body even is certainly a 
delusion. How can something that is superimposed (on another) have any 
existence, and how can that which is unreal have a birth? And how can that 
which has not been born at all, die? So how can the Prârabdha exist for 
something that is unreal? 


[The body being an effect of Mâyâ, is unreal, and it is absurd to speak of Prârabdha as affecting 
this unreal body.] 


MANTARI ASST SA aE | 
Ruai wet X xfer agra RETA I 8ER N 


amai aeren moi vata ater: | 
a & Raa ATTA i 222 N 


462-463. “If the effects of ignorance are destroyed with their root by 
knowledge, then how does the body live?’—1t is to convince those fools 
who entertain a doubt like this, that the Srutis from a relative standpoint 
hypothesise the Prarabdha but not for proving the reality of the body, etc., 
of the man of realisation. 


CLEE: Wt E LE aata ta ta t ba L LG Ti Ga | 
qnaa aa Ag arated RAA N vse N 


464. There is only Brahman, the One without a second, infinite, 
without beginning or end, transcendent, and changeless; there is no duality 
whatsoever in It. 


vert Faget femal 
qaa aa te aara RATA I LEk I 


465. There is only Brahman, the One without a second, the Essence 
of Existence, Knowledge and Eternal Bliss, and devoid of activity; there is 
no duality whatsoever in It. 


E E e 
qra aa Ag averted RAA N 22E N 


466. There is only Brahman, the One without a second, which is 


inside all, homogeneous, ! 


duality whatsoever in It. 


infinite, endless, and all-pervading; there is no 


J Homogeneous—admitting of no variation. ] 


DEAAGUCTAM TAA | 
CRRA HA HE Aare PAA N VE N 


467. There is only Brahman, the One without a second, which is 


neither to be shunned! nor to be taken up or accepted, and is without? any 
support; there is no duality whatsoever in It. 


J Shunned &c.—because It is the Self of all. 


2 Without &c.—Self-existent, being Itself the support of everything else. ] 


Faget frend qed fated face | 
CRATES oer ae aÈ PRAA I 885 I 


468. There is only Brahman, the One without a second, beyond 
attributes, without parts, subtle, absolute, and taintless; there is no duality 
whatsoever in It. 


DATA THAT | 
opiate oe Te avait RAA N BEE N 


469. There is only Brahman, the One without a second, whose real 
nature is incomprehensible, and which is beyond the range of mind and 
speech; there is no duality whatsoever in It. 


aad Safes Us Tange | 
qaaa Ta AE arated RAA | V0 I 


470. There is only Brahman, the One without a second, the Reality, 


effulgent, self-existent, pure, intelligent, l and unlike? 


is no duality whatsoever in It. 


anything, finite; there 


[| intelligent—Strictly speaking, Intelligence Absolute. 


2 Unlike &c.—It has got no exemplar. 


The repetition is for emphasising the absolute, unconditioned aspect of Brahman. ] 


faceacen Afra: 

WAT: GAT AAA ARTA! | 
Raa aed rar 

aa: q Ra AATRE, I 92 I 


471.  High-souled Sannyâsins! 


who have got rid of all attachment 
and discarded all sense-enjoyments, who are pacified? and perfectly 


restrained,” realise this Supreme Truth and at the end‘ attain the Supreme 
Bliss through their Self-realisation. 


[/ Sannydsins—lit. those who struggle after realisation. 
2 Pacified—refers to control of the mind. 
3 Restrained—tefers to control of the senses. 


4End &c.—They attain Videhamukti or disembodied, absolute Freedom after the fall of their 
body. ] 


fara até arated 
ga: Ha Wag TTS | 893 I 


472. Thou, ! too, discriminate this Supreme Truth, the real nature of 
the Self, which is Bliss undiluted,” and shaking off thy delusion created by 


thy own mind, be free, and illumined,? and attain the consummation of thy 
life. 

(J Thou &c.—The Guru is addressing the disciple. 
2 Undiluted—unmixed, that is, absolute. 


3 Illumined—iit, awakened, that is, from this unreal dream of duality. ] 


amia mgA Ragna 
garaga gaT | 
ES in 
SH: A a AIRAA I 893 I 


473. Through Samâdhi! in which the mind has been perfectly stilled, 
visualise the Truth of the Self with the eye of clear realisation. If the 


meaning of the (scriptural) words heard from the Guru is perfectly and 
indubitably discerned,” then it can lead to no more doubt. 

[/ Samadhi &c.—Nirvikalpa Samadhi. 

2 Words—such as “Thou art That,” and so on. 


3 Discerned—tealised in Samadhi. ] 


mrin iai: TATR I g9% I 


474. In the realisation of the Atman, the Existence-Knowledge-Bliss 
Absolute, through the breaking of one’s connection with the bondage of 


l reasoning? and the words? of the Guru 


4 


Avidyâ or Ignorance, scriptures, 


are the proofs, while one’s own experience” earned by concentrating> the 


mind is another proof. 


[H Scriptures—which tell of one’s eternal identity with Brahman and declare all duality to be 
unreal. 


2 Reasoning—upon those scriptural statements so as to be convinced of their truth. For 
instance, one can argue that bondage being a creation of one’s mind must be unreal and that 
knowledge of Brahman dispels it, and so on. 


3 Words &c.—The Guru is a man of realisation, perfectly unselfish and full of love. He is 
therefore an Apta, and as such his words are authority. 


4 Experience &c— This is the ultimate proof. For otherwise one is not perfectly satisfied. 


5 Concentrating &c.—in Samadhi. | 


TT AAA e TaraaSSIT aT: | 
Aia Fen mai TINANA | Bok I 


475. Bondage, liberation, satisfaction, anxiety, recovery from illness, 
hunger and such other things are known only to the man concerned, and 
knowledge of these to others is a mere inference. | 


J Inference: Others merely guess at them through signs. ] 


azè arate aca: AIA AN | 
Tete aA ATTRA ll BSE N 


476. The Gurus! as well as the Srutis instruct the disciple, standing 
aloof; while the man of realisation crosses (Avidya) through Illumination 
alone, backed by the grace of God. 


J Gurus &c.—This instruction is Paroksha or indirect, while the aspirant’s own experience in 
Samadhi is Aparoksha or direct. The former is the means to the latter. ] 


Sayan ees arent AARET, | 
Gian: sare Refan Ii 99 It 


477. Himself knowing his indivisible Self through his own 


realisation and thus becoming perfect, a man should stand face to face! 
with the Atman, with his mind free from dualistic ideas. 


UF ace to face—i. e., must live in the Atman. ] 


aralara 
TAA Sta: BRS ATA | 
sarsaran Alea 
sated saa: TATONT 1 B95 I 


478. The verdict of all discussions on the Vedanta is that the Jiva and 
the whole universe are nothing but Brahman, and that liberation means 


abiding in Brahman, the indivisible Entity. While the Srutis themselves are 
authority (for the statement) that Brahman is One without a second. 


[ Abiding &c.—as opposed to dualistic ideas. 
The teacher’s address begun in Sloka 213 ends here.] 


ta gerar Am- 
INF AAA | 
IMAI: aaraa 
aragaarslacrentasa ATA Ml Be I 


479. Realising, at a blessed moment, the Supreme Truth through the 
above instructions of the Guru, the authority of the scriptures and his own 
reasoning, with his senses pacified and the mind concentrated, (the disciple) 
became immovable in form and perfectly established in the Atman. 


Aane cara gt setter aren | 
sema qaaa TAA | Vso I 


480. Concentrating the mind for some time in the Supreme Brahman 
he rose, | and out of supreme bliss spoke as follows. 


[H Rose—came down to the ordinary sense-plane.] 


gafa afar agfa- 
iana SATEN | 
g a aasa a TTT 
fa an Rast QARITA Il B52 I 


481. |My mind has vanished, and all its activities have melted, by 
realising the identity of the Brahman and the Self; I do not know either this 


l 


or not-this! nor what or how much? the boundless Bliss (of Samadhi) is! 


H This or not-this—that is, all relative ideas. 


2What or how much &c.—The Bliss experienced in Samadhi is inexpressible and 
immeasurable. | 


area SATA AAT AR A AT TATA 
AAA RATA GATT | 
srarofrasiviantratrennd we wat 
qeqinines fadtangassaare fra ar 
Heese i 


482. The majesty of the ocean of Supreme Brahman, replete with the 
current of the nectar-like Bliss of the Self, is verily impossible to express in 


speech, nor can it be conceived by the mind,—in an infinitesimal fraction! 


of which my mind melted like a hailstone? 


3 


getting merged in the occean, 
and is now” satisfied by that Essence of Bliss. 


J Infinitesimal fraction—lit. a particle of the part of whose part. The Avyaktam or Unmanifest 
is, as it were, a part of Brahman (through Upadhi or superimposed limitations); the Sutratman or the 
Cosmic Mind is, again, part of that; while the Virat or the Being who considers the whole extended 
universe as his body, is a fraction of this last. The bliss of this Virat even is enough to dissolve the 
finite mind. Compare Sri Ramakrishna’s parable of a ship that came near a magnetic rock and had all 
its bolts drawn out, so that it was reduced to its pristine condition. 


2 Hailstone &c.—The hailstones that accompany a shower of rain on the ocean quickly melt 
and become one with it. 


3 Now—after return to the normal plane of consciousness. | 


& We a aT ate HH States HT | 
mata war ge nRa fh RRT ti B52 N 


483. Where is the universe gone, by whom is it removed, and where 
is it merged? It was just now seen by me, and has it ceased to exist?—It is 
passing strange! 


fe ta fans anaa AEAN | 
MASAA HAART I 258 N 


484. In the ocean of Brahman filled with the nectar of Absolute 


Bliss, what is to be shunned! and what accepted, what is other (than 
oneself) and what different? 


J What shunned &c.—There is nothing besides the One Atman, and the aspirant is identified 
with That. ] 


a fafa wana a ria a ITEA, | 
Srni SAARA AZAN: I 85k N 
485. Ido neither see! nor hear nor know anything in this.2 I simply 
exist as the Self, the Eternal Bliss, distinct? from everything else. 
J See &c.—All finite ideas have ceased. 


2In this—state of Realisation. 


3 Distinct &c.—being the Subject, whereas all else are objects. | 


A mA WTA ARICA 

ETARA FIAT | 
Reagana 

TA SASMATA | BSE N 


486. Repeated salutations to thee, O noble Teacher, who art devoid 
of attachment, the best among the good souls and the embodiment of the 
essence of Eternal Bliss, the One without a second, who art infinite and ever 
the boundless ocean of mercy: 


arana AR- 
AIAMAA: | 

maagaas- 
ARACA AA AM || VA Il 


487. Whose glance, like the shower of concentrated moonbeams, has 


removed my exhaustion brought on by the afflictions! of the world, and in a 
moment admitted me to the undecaying status of the Atman, the Bliss of 
infinite majesty! 


[/ Afflictions &c.—those arising from the body, from other creatures and from physical 
phenomena. | 


qaisi sassi AARSE WARTA, | 
Rearea Wiss SAJI th 255 Il 


488. Blessed am I; I have attained the consummation of my life, and 
am free from the clutches of transmigration; I am the Essence of Eternal 
Bliss, I am infinite, —all through thy mercy! 


WO IEAAR SEA S ISAE: | 


TNFAISRAAPAISEAASISE ATATA: |] B58 I 


489. I am unattached, I am disembodied, | I am free from the subtle 
body, and undecaying. I am pacified, I am infinite, I am taintless, and 
eternal. 


[{ Disembodied &c.—I have realised my identity with the Atman, and no longer consider 
myself as a body or mind. ] 


SAAIRAARHEAAHRISEATHA: | 
yarasi kase AANA? M VEO N 


490. Iam not the doer, ! I am not the enjoyer, I am changeless, and 
beyond activity; I am the Essence of Pure Knowledge, I am Absolute and 
identified with Eternal Good. 


Not the doer &c.—It is the man under delusion who thinks himself as these. But I am 
Illumined. | 


ae: aqas: agrees carer | 
Racan Aa TER || Bee N 


491. Iam indeed different! from the seer, listener, speaker, doer and 
enjoyer; I am the Essence of Knowledge, eternal, without any break, 
beyond activity, limitless, unattached and infinite. 


J Different &c.—I never identify myself with any activity of the organs or the mind, for I am 
no longer finite. ] 


MRS MERSER T UTA | 
memara Fo aara |i 283 N 


492. Iam neither! this nor that, but the Supreme, the illuminer of 
both; I am indeed Brahman, the One without a second, pure, devoid of 
interior or exterior, and infinite. 


[{ Neither &c.—things that come under direct or indirect perception. It is the body which 
makes ideas of nearness or remoteness, etc., possible.] 


Reana anean A RANA | 
Raan ge eA | 883 N 


493. Iam indeed Brahman, the One without a second, matchless, the 
Reality that has no beginning, beyond such imaginations as thou or I, or this 
or that, the Essence of Eternal Bliss, the Truth. 


garansi JENSA: | 
THATSAVTSTANTAT A 
fatbacisé Rg a Ria: vee I 


494. J am Narayana, the slayer of Naraka!: I am the destroyer of 


Tripura, the Supreme Being, the Ruler; I am knowledge Absolute, the 
Witness of everything; I have no other Ruler but myself, I am devoid of the 
ideas of ‘I’ and ‘mine.’ 

[ Naraka—a powerful demon, son of Earth, killed by Vishnu. 


27; ripura—the demon of the invulnerable “three cities” destroyed by Shiva. ] 


ady qaaa afer 
MAANSA IRTA: AA, | 
What a wie aAa aa 


TTL ATAA GT | VEX I 


495. I alone reside as knowledge in all beings, being their internal 


1 


and external support.” I myself am the enjoyer and all that is enjoyable,— 


whatever I looked upon as ‘this’ or the not-Self previously. 
[H Support—being the substratum of all superimpositions. 


2 Previously—before realisation.] 


maaga agar foaia: | 
IIA RAA MNANE ll Bes N 


496. In me, the ocean of Infinite Bliss, the waves of the universe are 
created and destroyed by the playing of the wind of Mâyâ. 


eryn ata naa AA- 
araga A: 


Rls WAT HeTHACACTA- 
aa frenatafaned | Be N 


497. Such ideas as gross and so forth are erroneously imagined in me 
by people through the manifestation of things superimposed,—yjust as in the 


indivisible and absolute time, cycles, ! 


imagined. 


years, half-years, seasons, etc., are 


[l Cycles—the period of duration of the universe.] 


crane gea ANR: | 


MAH TOT AAT 
nRa: |] Bes 


498. That which is superimposed by the grossly ignorant fools can 
never taint the substratum: The great rush of waters observed in a mirage 
never wets the desert tracts. 


MANIT AGT 
MAT RISTAsATISeT | 
DRA a eT 
TaihracacaatadseA N Bee N 


499. I am beyond contamination like the sky; I am distinct from 
things illumined, like the sun; I am always motionless like the mountain; I 
am limitless like the ocean. 


a à ta deat Raq ferrar: | 
Sa: Hal A ASAT AMCKANGTAA: || Koo Il 


500. I have no connection with the body as the sky with the clouds; 
so how can the states of wakefulness, dream and profound sleep, which are 
attributes of the body, affect me? 


saari a va waste 
a oq nai KARA ae | 

a aq sttifaad aad 
gaiza Ty feta: |) xog I 


501. Itis the Upadhi (superimposed attribute) that comes, and it is 
that alone which goes; that again performs actions and enjoys (their fruits), 
that alone decays and dies, whereas I ever remain firm like the Kula 
mountain. | 


(Kula mountain—mentioned in the Puranas as being wonderfully stable. ] 


a à cated a À fate: 

RTEA Sse | 
nical at fafaet frac 

aaa got: a at g VA N oR 


502. For me who am always the same and devoid of parts, there is 
neither engaging in work nor cessation from it. How can that which is One, 


concentrated, ! without break, and infinite like the sky, ever exert? 


[| Concentrated ike a lump of salt which consists of nothing but salt.] 


gar mar fatter 
eraa Afsar: | 
FA REg- 
At aama R: | KO} N 


503. How can there be merits and demerits for me who am without 
organs, without mind, changeless, and formless, —who am the realisation of 


Bliss Absolute? The Sruti! also mentions this in the passage, “Not touched, 
etc.” 


[H Sruti &c.—Brihadâranyaka Upa., IV. iii. 22—(In the state of profound sleep a man becomes) 
“Untouched by merits and untouched by demerits, for he is then beyond all the afflictions of the 
heart.” It may be added here that the experience of the Sushupta state is cited in the Sruti merely as 
an illustration of the liberated state, which is the real state of the Atman, beyond all misery. Vide 
Sankara’s commentary on the chapter.] 


gan egi ay oft ar qs TS AT | 
a aea RREI TTT Il koe | 


504. Ifheat or cold, or good or evil happens to touch the shadow of a 
man’s body, it affects not in the least the man himself, who is distinct from 
the shadow. 


a arai merni: gaa AZAT | 
IRRE TITA: RTTA N Kok I 


505. The properties of things observed do not affect the Witness 
which is distinct from them, changeless, and indifferent, —as the properties 
of a room (do not affect) the lamp (that illumines it). 


RAN TEAR | 
Anss- 
erg pL R |) KE N 


506. As the sun! is a mere witness of men’s actions, as fire burns 


2 


everything without distinction, and as the rope~ is related to a thing 


3 


superimposed on it,—so~ am I, the unchangeable Self, the Intelligence 


Absolute. 


[l Sun &c.—People do good and bad deeds with the help of sunlight, but the sun is unaffected 
by their results. 


2 Rope &c.—The relation of the rope to the snake is wholly fictitious. 


3 So &c.—unconcerned with the activities of the Buddhi.] 


Raa aT Haale Ars 

arate at Aaa AER | 
guna ar avifaata are 

ss UST ATAAZMEAT I KO It 


507. Ineither! do nor make others do any action, I neither enjoy nor 
make others enjoy; I neither see nor make others see;—I am that Self- 


effulgent, Transcendent” Atman. 
[H I neither &c.—I am free from all activty, direct or indirect. | 


2 Transcendent—beyond the range of sense. ] 


aaeqarat ofataraater- 
Alara gefa wate | 
Fewer RaRa Ri 
matter Araen alse Bla I xos I 


508. When the supervening adjunct! (Upadhi) is moving, the 
movement of the reflection which is due to that is ascribed by fools to the 
object reflected, such as the sun, which is free from activity,—(and they 


think) “I am the doer,” “I am the enjoyer,” “I am killed, oh alas!” 


[ 1 Supervening adjunct—e. g. water, in which the sun is reflected. It is the water that moves 
and with it the reflection, but never the sun, though ignorant people may think the sun is also moving. 
Similarly, all activity which belongs to the Buddhi under the reflection of the Atman, is erroneously 
attributed to the latter. 


21 am &c.—This is how the ignorant man thinks and wails.] 


HS aha ars ar YA AST: | 
are ARA aafia AAT | Kok N 


509. Let this inert body drop down in water or on land, I am not 


touched! by its properties, like the sky by the properties of the jar. 


[H Not touched &c.—Just as the sky seemingly enclosed in a jar is one with the infinite sky, and 
is always the same whether the jar is broken or not, similarly is the Atman always the same despite 
Its apparent relation to the body. ] 


RE TAMAS 
TEATS AAT HATA: | 

gafra a g Aled sega: 
waterat aa FASS I KL N 


510. The passing states of the Buddhi such as agency, enjoyment, 
cunning, drunkenness, dullness, bondage, freedom and so on, are never, in 
reality, in the Self, the Supreme Brahman, the Absolute, the One without a 
second. 


[The Atman is Knowledge Absolute, which admits of no change, while the Buddhi or 
determinative faculty, being inert, is subject to change. So the confusion of the characteristics of the 
Self with those of Buddhi is solely due to superimposition. ] 


org Paar: AnI seat Beer Arle | 
fe Asagtracda oa: magat erates kee UN 


511. Let there be changes in the Prakriti! in ten, hundred, or a 
thousand ways, what have I, the unattached Knowledge Absolute, got to do 
with them?—Never do the clouds touch the sky! 


[l Prakriti—the Undifferentiated, described in Slokas 108 and following.] 


manera- 

fea aama sitar | 
ae Fai 

TAS TACASALEH Il K22 II 


512. Iam verily that Brahman, the One without a second, which is 
like the sky, subtle, without beginning or end, in which the whole universe 


from the Undifferentiated down to the gross body, appears! 


shadow. 


merely as a 


[Appears &c.—to the ignorant. ] 


Talat adi Bawa | 
facd us Pea afanat 
amed TACAEAA | x43 N 


513. I am verily that Brahman, the One without a second, which is 


the support of all! which illumines all things, which has infinite forms, is 
omnipresent, devoid of multiplicity, eternal, pure, unmoved, and absolute. 


[| Support of all—being the one substratum of all phenomena. | 


TANGA AAA I KL I 


514. I am verily that Brahman, the One without a second, which 


l 


transcends the endless differentiations of Mâyâ,* is the inmost essence of 


all, beyond the range of consciousness,—which 1s Truth,2 Knowledge, 
Infinitude, and Bliss Absolute. 


[H Mâyâ—Same as Prakriti or Avyakta. 


27; ruth—may be translated as Existence. This line sets forth the Swarupa Lakshana or essential 
characteristics of Brahman, as distinct from Its Tatastha Lakshana or indirect attributes, such as 
creatorship of the universe and so on.] 


faternsaatanrister 
farnatsten rete: | 

fafanensten facaistea 
facreraisten fara: N kek N 


515. I am without activity, changeless, without parts, formless, 
absolute, eternal, without! any other support, the One without a second. 

fe Without &c.—Brahman is Itself Its own support. ] 
gatans Hds GAldtasens7: | 
HAGRAVSATTSTATHPAISE ATAT N kg Il 


516. I am the Universal, I am the All, I am transcendent, the One 
without a second. I am Absolute and Infinite Knowledge, I am Bliss, and 


indivisible. 


[H Indivisible—without break. | 


amera angaa 
WACHIUTATARATATT | 

Ta AAT ARITA RERA 
AA AACASET TATAISET I K219 I 


517. This splendour of the sovereignty of Self-effulgence! I have 
received by virtue of the supreme majesty of thy grace. Salutations to thee, 
O glorious, noble-minded Teacher,—salutations again and again! 


(| Self-effiulgence—hence, absolute independence. The disciple is beside himself with joy, and 
hence the highly rhetorical language. ] 


REAR aA TEA 

ard pai geanta AAA | 
DEATHS ra t u a ase NKL] 

Tae reer aaa TÙ I gE N 


518. O Teacher, thou hast out of sheer grace awakened me from 


l and completely saved me, who was wandering, in an interminable 


sleep 
dream, in a forest? of birth, decay and death created by illusion, being 


tormented day after day? by countless afflictions, and sorely troubled by the 
tiger of egoism. 


J Sleep— of Nescience, which also creates the ‘dream,’ two lines further on. 
2 Forest—i. e., difficult to come through. 


3 Day after day: It is a well-known fact that even a short dream may, to the dreamer’s mind, 
appear as extending over years. ] 


AAA AIHA PARAS TR: | 
AA PASAT WHA THT À N KLE N 


519. Salutation to thee, O Prince of Teachers, thou unnamable 


Greatness, ! that art ever the same, and dost manifest thyself as this 
universe,—thee I salute. 


[| Greatness &c.—The Guru is addressed as Brahman Itself by the grateful disciple. Hence the 
use of epithets applicable to Brahman. Compare the salutation Mantra of the Guru-Gita: “The Guru is 
Brahma, the Guru is Vishnu, the Guru is Shiva, the God of gods. The Guru verily is the Supreme 
Brahman. Salutations to that adorable Guru!”’] 


cha aana fier 
anang JETA | 

marae a frka: 
JaRAAE Fa: GE ARIAT Il KR I 


520. Seeing the worthy disciple, who had attained the Bliss of the 
Self, realised the Truth and was glad at heart, thus prostrating himself, that 


noble, ideal Teacher again addressed the following excellent words. 


MATT MAMTA HAT AT: 
PUMA MAIMAATA GASH | 


15 


aAa fahren pa 
aagal: aa: finat gee haercreaay I x3? I 


521. The universe is an unbroken series! of perceptions of Brahman, 
hence it is in all respects nothing but Brahman. See this with the eye of 


illumination and a serene mind, under all circumstances. Is one who2 has 
eyes ever found to see all around anything else but forms? Similarly, what is 
there except Brahman to engage the intellect of a man of realisation? 

[l Series &c.—Existence, Knowledge, and Bliss, which are the Essence of Brahman, can be 
found, on analysis, as underlying every perception of ours. By another way of reasoning, the world is 


simply Brahman seen through a veil of name and form, which are contributed by the mind. It is X + 
mind, as Swami Vivekananda has put it. 


2 One who &c.—suggests a discriminating man whose view of life will be different from that 
of the ordinary man. Hence he can generalise the objective world as so many forms. ‘Form’ implies 
‘colour’, which also is a meaning of the word ‘Rupa’.] 


Reet TTT a 
FI A wa fears 

wg ae A Aan 
Ragamang & EFA |l x3? I 


522. What wise man would discard that enjoyment of Supreme Bliss 
and revel in things unsubstantial? When the exceedingly charming moon is 
shining, who would wish to look at a painted moon? 


gaai Paty 
a eed gi a gagh: | 


agaaa 
ae: GG fae UARA i x33 I 
523. From the perception of unreal things there is neither 
satisfaction! nor a cessation of misery. Therefore, being satisfied with the 


realisation of the Bliss Absolute, the One without a second, live happily in a 
state of identity with the Real Brahman. 


[ Neither satisfaction &c.—Compare the celebrated verse—‘“Never is desire appeased by the 
enjoyment of sense-pleasures,” etc. ] 


wana Gaal PAARA: Saga | 
AARAA: BS AT ARTA | KR I 


524. Beholding the Self alone in all circumstances, thinking of the 
Self, the One without a second, and enjoying the Bliss of the Self, pass thy 
time, O noble soul! 


sparse Afam 
fanart ofa ORAT, | 
ENTANA aT 
mei TOAST AT ATT HR I 


525. Dualistic conceptions in the Atman, the Infinite Knowledge, the 
Absolute, are like imagining castles in the air. Therefore, always identifying 
thyself with the Bliss Absolute, the One without a second, and thereby 


attaining Supreme Peace, remain quiet. ! 


[l Quiet—as the Witness. ] 


quieren Tamia- 
TATA: | 

TACHA TAMAS ARTA 
ATAARE TCH N KRE N 


526. The mind, which is the cause of unreal imaginings, is in a restful 
state to the sage who has realised Brahman and is identified with It. This 
verily is supreme quietude, in which there is constant enjoyment of the 
Bliss Absolute, the One without a second. 


afta Aatamin JESTR | 
Raana AAAA: M KRG I 


527. To the man who has realised his own nature, and drinks the 
undiluted Bliss of the Self, there is nothing more exhilarating than the 
quietude that comes of a state of desirelessness. 


meaa RAA SÀ T | 
TIA TASMANIA: AAT Alt KRS | 


528. The illumined sage whose only pleasure is in the Self, ever 


lives! at ease, whether going or staying, sitting or lying, or in any other 
condition. 


(Lives &c.— He is perfectly independent. | 


a netaa R ami- 
BEMATIASMATS TS: | 
dfasaaes nerasi 


AAA ar AAATITET Nh XREN 


529. The noble soul who has perfectly realised the Truth, and whose 
mind-functions meet with no obstruction, no more depends upon conditions 


3 4 


of place, | time, posture,” direction, 


meditation? and so forth. What regulative conditions can there be in 
knowing one’s own Self? 


moral disciplines," objects of 


[| Place—holy places are meant. Similarly with time. 

2 Posture—which is an important thing with beginners. ‘Asana’ also means ‘seat’. 

3 Direction—facing North or East. 

4 Moral disciplines—The Yama and Niyama observances mentioned in Ashtanga Yoga. 


5 Objects of meditation—gross or fine.] 


mAsa Aard fran: RSAT | 
Fon mgg aara ri: 1) x3 N 


530. To know that this is a jar, what condition, forsooth, is necessary 


except that the means of knowledge! be free from defect, which alone 
ensures a cognition of the object? 


[ Means of knowledge—e. g., the eye in the case of vision, and so on.] 


srantem frets: Tart ata TAA | 
a asi arta ar are a hes areata Il £32 I 


531. So this Atman, which is an eternal verity, manifests Itself as 
soon as the right means! of knowledge is present, and does not depend 
upon either place, or time, or (internal) purity. 


[ Means &c.—Realisation (Aparokshanubhuti) to which direct perception, inference, etc., are 
subordinate aids. | 


rAr A aa PCa | 
agaa sae aAA ITA I KBR Ni 


532. The consciousness ‘I am Devadatta? is independent of 
circumstances; similar is the case with the realisation of the knower of 
Brahman that he is Brahman. 


mala Wiest UTA WA AAT | 
SAARIA TES fa g ATAU HA |} %33 I 


533. What indeed can manifest That whose lustre, like the sun, causes 
the whole universe—unsubstantial, unreal, insignificant—to appear at all? 


[An echo of the famous Sruti passage—“He shining, everything else shines, through His light 
all this is manifest.” (Svetâsvatara VI. 14.)] 


amaga gA STAT | 
mia a & fra rari TRAA | x3 N 


534. What, forsooth, can illumine that Eternal Subject by which the 


l 


Vedas and Puranas and other scriptures, as well as all beings are endowed 


with a meaning? 
[An echo of Brihadaranyaka II. iv. 14. 


! Other scriptures—imay mean the Six Systems of Philosophy or anything else. ] 


qa asMacreaats- 

TRAST: AHS TCA | 
ana faara agaa 

HATE HAMATAATAA: I KB% I 


535. Here is the Self-effulgent Atman, of infinite power, beyond the 
range of conditioned knowledge, yet the common experience of all,— 


realising which alone this incomparable! knower of Brahman lives his 
glorious life, freed from bondage. 


J Incomparable—iit. best among the best. ] 


a aaa at frat: saa 
a oar ante ACRA a | 
aira meta wafa a 
fraag TA: I x3 Il 


536. Satisfied with undiluted, | constant Bliss, he is neither grieved 


nor elated by sense-objects, is neither” attached nor averse to them, but 
always disports with the Self and takes pleasure therein. 


(/Undiluted &c.—i. e., Absolute Bliss. 
2 Neither &c.—Compare Gita XIV. 22-25.] 


Gat mi aH we: eR aeqha | 
aĝa Aga cae fot fad gett 1) «29 N 


537. A child plays with his toys forgetting hunger and bodily pains; 
exactly sot he man of realisation takes pleasure in the Reality, without ideas 
of T’ or ‘mine’, and is happy. 


fragpantentaar oi RaR 

amam fate ferfacdifag arent a | 
wet aeania frag seat Het 

eared Prarain fart ater Fe mehr N x35 N 


538. Men of realisation have their food without anxiety or 
humiliation, by begging, and their drink from the water of rivers; they live 


freely and independently and sleep without fear! 


2 


in cremation grounds or 
forests; their clothing may be the quarters“ themselves, which need no 


washing and drying, or any bark,> etc.; the earth is their bed; they roam in 
the avenue of Vedanta; while their pastime is in the Supreme Brahman. 
[This is a splendid setting forth of the free life of a true Sannyasin. 


1 Without fear—because of their identification with Brahman, the One without a second. 


2 Quarters &c.—He goes nude, that is. 


3 Any bark &c.—this is suggested by the word 4T in the text. Bark, or cloth, or anything may be 
their dress. ] 


frarrarasa iA- 
Fara arags eras | 
TT ASAT 
ASARAS: | KBE N 


539. The knower of Atman, who wears no outward mark! and is 
unattached to external things, rests on this body without identification, and 


experiences all sorts of sense-objects” as they come,” through others’ 
wish,* like a child. 

[l No outward mark—Hence it is so difficult to know them. 

2 Sense-objects—food, etc. 

34s they come—in the working out of Prârabdha work. 


47, hrough others’ wish—as asked by his devotees or friends. ] 


Rad aig @ areact at 
carat arty IRATRA: | 
SUMAN a aaa 
Aaaa TATATA, |) xeo N 


540. Established in the ethereal plane of Knowledge Absolute, he 
wanders in the world, sometimes! like a mad man, sometimes like a child 
and at other times like a ghoul,? having no other clothes on his person 


except the quarters or sometimes wearing clothes, or perhaps skins? at other 
times. 


[H Sometimes &c.—Sometimes these are devices to avoid the company of worldly people. 


2 Ghoul—with no sense of cleanliness. 


3 Skins—the word in the text also means ‘bark’.] 


RAR Sareea aha: | 
emaa Bat ae: ead cater feta: it ke? N 


541. The sage, living alone, enjoys sense-objects, being the very 
embodiment of desirelessness,—always satisfied with his own Self, and 


himself present as the All! 


[J As the all—knowing his identity with the whole universe, as Atman. ] 


sR agra maA nera: 
wfarard: ater: KANRA: | 
saaga: afagana: moaia- 
aA a: HATNET: I kV N 


542. Sometimes a fool, sometimes a sage, sometimes possessed of 
regal splendour; sometimes wandering, sometimes behaving like a 


motionless python, ! sometimes wearing a benignant expression; sometimes 
honoured, sometimes insulted, sometimes unknown;’—thus lives the man 
of realisation, ever happy with Supreme Bliss. 


[These are some of the impressions which the phases of a saint’s life produce upon the outside 
world. People judge him diversely, but he is supremely indifferent to what others think of or do 
towards him. 


1 Python—which seldom moves but waits for the food to come to it.] 


Friisi Gat JASAR NETES: | 
RATAS NARA: GATA: I x83 I 


543. Though without riches, yet ever content; though helpless, yet 


very powerful! though not enjoying sense-objects, yet eternally satisfied; 
though without an exemplar, yet looking upon all with an eye of equality. 


J Powerful: The Atman is his wealth, power, and everything. | 


ai pigain Heiter | 
MT aay Tes AAT: | xee I 


544. Though doing, yet inactive; though experiencing fruits of past 
actions, yet untouched by them; though possessed of a body, yet without 
identification with it; though limited, yet omnipresent is he. 


gråt Hal Arde aa Hla | 
AnA a gaa a WATT | kek Wl 


545. Neither pleasure nor pain, nor good nor evil, ever touches this 
knower of Brahman who always lives without the body-idea. 
[A reproduction of the sense of Chhandogya VII. xii. 1.] 


equifzararaaa starter: 

ae a gza a Dag a | 
AATA GRA gA: 

Fa: Ya TSA He AT N xe N 


546. Pleasure or pain, as well as good or evil, affects only him who 
has connections with the gross body, etc., and identifies himself with these. 
How can good or evil, or their effects touch the sage who has identified 
himself with the Reality and thereby shattered his bondage? 


are raapaaarAsA AR: | 
PT AA APT AACA TASAA | x8 I 


547. The sun which appears to be, but is not actually, swallowed by 
Râhu is called as swallowed up by people, through delusion, not knowing 


l 


the real nature“ of the sun. 


[The reference is to the phenomenon of a solar eclipse. 


l Nature &c—that it is a mass of light. ] 


aaen AAE metre | 
pated RIT: eerareaawiAre I X25 N 


548. Similarly, ignorant people look upon the perfect knower of 
Brahman, who is wholly rid of bondages of the body, etc., as possessed of 
the body, seeing but an appearance of it. 


ahai ari ran 8 a RER | 
EANA ARETA I KBE I 


549. In reality, however, he rests discarding! the body, like? the 


snake its slough; and the body is moved hither and thither by the force? of 
Prana, just as it listeth. 


J Discarding &c.—ceasing to identify himself with the body. 
2 Like &c.—A reminiscence of Brihadaranyaka IV. iv. 7. 


3 Force—This is the true rendering of the word Vayu. 


There is another reading to the first line—syfgfaea aitaa aeaeeg farf, which should be 


rendered thus: But the body of the liberated man remains like the slough of a snake.] 


Sitar ata are za PARTES, | 
aa ata Bat TRAEN | xxo I 


550. As a piece of wood is borne by the current to a high or low 
ground, so is his body carried on by the momentum of past actions to the 
varied experience of their fruits as they present themselves in due course. 


OSTRICH aaaea: 
daftaacta gR FRR: | 
IRA gata PAIRA: W Kee I 


551. The man of realisation, bereft of the body-idea, moves amid 


sense-enjoyments likey! a man subject to transmigration, through” desires 
engendered by Prarabdha work. He himself, however, lives unmoved in the 


body, like a witness, free from mental oscillations, like the pivot of the 
potter’s wheel. 


J Like etc.—only apparently. 


2T, hrough &c.—So the man in the street thinks. In reality, however, the Prârabdha has no 
meaning for him. See Slokas 453-463. 


3 Pivot—which is fixed, on which the wheel turns.] 


Aan Rag faa om 
AIAR SITTASATST: | 


aq frammendiagae a 
UAHA AAS: I kK I 


552. He neither directs the sense-organs to their objects, nor detaches 
them from these, but stays like an unconcerned spectator. And he has not 
the least regard for the fruits of actions, his mind being thoroughly 
inebriated with drinking the undiluted elixir of the Bliss of Atman. 


[For MARZ in the last line of the Sloka, there is another reading @T4#*™ which should be 
translated as “including all minor joys.” 


SENSA CRT AMSAT | 
Ra qa e Brees ARTA: N x I 


553. He who, giving up all considerations of the fitness! or otherwise 
of objects of meditation, lives as the Absolute Atman, is verily Shiva 
Himself, and he is the best among the knowers of Brahman. 


[H Fitness &c.—A fit object is to be welcomed, and an unfit object to be shunned. | 


stata aa ye Barat ATA: | 
suraa at NARA Pekar I ke N 


554. Through the destruction of limitations the perfect knower of 


Brahman is merged! in the One Brahman without a second—which he had 
been all along, becomes very free even while living, and attains the goal of 
his life. 


J Is merged &c.—Quotation from Brihadaranyaka IV. iv. 6.] 


ew Pras TAT FATE | 
aaa SaS E: GAT AAT MTU I KKK I 


555. As an actor, when he puts on the dress of his rôle or when he 
does not, is always a man, so the perfect knower of Brahman is always 
Brahman and nothing else. 


aa arty Aii atia adig qaaa | 
magae aa: a aAA OTA N xxe I 


556. Let the body of the Sannyâsin who has realised his identity with 
Brahman, wither and fall anywhere like the leaf of a tree, (it is of little 


consequence to him, for) it has already been burnt! by the fire of 
knowledge. 


H Burnt &c.—Hence he need not even care about the cremation of the body after death. ] 


agren sent fagat gA: 
QUigarergHarcnal Gar | 


a arera 
agaia s trata ll S N 


557. The sage who always lives in the Reality—Brahman—as Infinite 
Bliss, the One without a second, does not depend upon the customary 
considerations of place, time, etc., for giving up this mass of skin, flesh and 
filth. 


[He may give up the body any time he pleases, for it has served its purpose. ] 


lrer Ata Al Atal A ZOTE HATTA: | 
aAa RAA Atal AAAA: | KK HI 


558. For, the giving up of the body is not Liberation, nor that of the 
staff! and the water bowl, but Liberation consists in the destruction of the 
heart’s knot? which is Nescience. 


J Staff &c.—the insignia of a monk. Mere outward giving up is nothing; they must have no 
place in the mind. 


2 Heart's knot—to bind as it were the Chit or Absolute Knowledge to the inert body. ] 


Serra vat at RAIS act | 
qi qafa Baa ach: ff g DAMA N xxe IN 


559. If a leaf falls in a small stream, ! or a river, or a place 
consecrated by Shiva, or in a crossing of roads, of what good or evil effect 
is that to the tree? 


[/ Stream &c.—Places of varying degrees of purity are meant. ] 


TI TIE ASAT A- 
Riaan farce: | 
AMAA: CEA UCHRA- 


aag VATA Aa: N kgo N 


560. The destruction of the body, organs, Pranas! and Buddhi2 is like 
that of a leaf or flower or fruit (of a tree). It does not affect the Arman, the 
Reality, the Embodiment of Bliss—which is one’s true nature. That 
survives, like the tree. 


(J Prdanas—Vital forces. 


2 Buddhi—the determinative faculty, may stand here for the mind itself. ] 


AAI AASA TATA | 
aaan aaa ANTAA N KER N 


561. The Srutis, by setting forth the real nature of the Atman in the 


words, “the Embodiment! of Knowledge,” etc., which indicate Its Reality, 


2 


speak of the destruction of the limitations“ merely. 


[ Embodiment &c.—Brihadaranyaka IV. v. 13: “As a lump of salt is without interior or 
exterior, whole. one homogeneous salt mass, so is verily this Atman, O Maitreyi, the Embodiment of 
Knowledge which assumes differentiations through contact with the elements and ceases to have 
them when these elements are destroyed (by Illumination). After this dissolution It has no distinct 
name.” It should be noted that the passage in the original is so worded as to confuse an ordinary 
enquirer, as it did Maitreyi actually. Then Yâjnavalkya had to explain that he meant only the 
destruction of the limitations and not that of the Atman, the Eternal Reality, which ever is. 


2 Limitations—Such as water in which the sun is reflected, or the rose which casts its reflection 
on the crystal, or the air which produces a bubble on the surface of water. When these Upâdhis are 
removed, the special differentiations cease to exist, but the principal thing remains as it was.] 


aa ar sitsaarettfar Rena: | 
RaRa Reng fraritg i ER N 


562. The Sruti! passage, “Verily is this Atman immortal, my dear,” 
mentions the immortality of the Atman in the midst of things perishable and 
subject to modification. 


J Sruti—Brihadaranyaka IV. v. 14: “Verily is this Atman immortal, my dear, indestructible by 
Its very nature.”’] 


WATT AL Ta aHS SU 
ara vated fe wea an aaa | 


Seas BARA 
MATA ATTA TAT N KER N 


563. Just as a stone, a tree, grass, paddy, and husk, | etc., when burnt, 
are reduced to earth (ashes) only, even so the whole objective universe 


comprising the body, organs, Pranas, Manas and so forth, are, when burnt 
by the fire of realisation, reduced to the Supreme Self. 


[ Husk: Another reading for PSY is PFN ; Kata is a kind of straw, and the other 
word, means cloth. ] 


Regi an ward ated vargas | 
waa ama PA aa ARAA N Kee N 


564. As darkness which is distinct (from sunshine) vanishes in the 
sun’s radiance, so the whole objective universe is merged in Brahman. 


az aÈ qn AA aida vata FR | 
aidr aga ARTETA ll k N 


565. As when a jar is broken, the space enclosed by it becomes 
palpably the limitless space, so when the limitations are destroyed, the 
knower of Brahman verily becomes Brahman Itself. 


att i an faa’ ĝa ÂÈ ae TS | 
ggataai arta assan: N Eg N 


566. As milk poured into milk, oil into oil, and water into water, 
becomes united and one with it, so the sage who has realised the Atman 
becomes one in the Atman. 

[Compare Katha Upanishad IV. 15. Also, Mundaka III. ii. 8.] 


ad Ataa amaaa | 
aana ÂT aai FA: I KEG I 
567. Realising thus the extreme isolation that comes of 


disembodiedness, and becoming eternally identified with the Absolute 
Reality, Brahman, the sage no longer suffers transmigration. 


E IELE EIGE MOLLE LLE E kss ka E 
DAA RAAT: HA SRT: Il KES I 


568. For his bodies, ! consisting of Nescience, etc., having been burnt 
by the realisation of the identity of Jiva and Brahman, he becomes Brahman 
Itself; and how can the Brahman ever have rebirth? 


! Bodies &c.—The three bodies are causal, subtle and gross. The first consists of Nescience; 
the second of seventeen things—five sensory organs, five motor organs, five Pranas (or according to 
some, five fine elements or Tanmatras), Manas and Buddhi; and the last, consisting of the gross 
elements, is what we see. These three bodies make up the five Koshas or sheaths from the 
Anandamaya down to the Annamaya. The Atman is beyond them all.] 


AMIGA TIAA A ka: AKAM AAA | 
aon i fafa aara AAAA i vee N 


569. Bondage and Liberation, which are conjured up by Maya, do not 
really exist in the Atman, one’s Reality, as the appearance and exit of the 
snake do not abide in the rope, which suffers no change. 


Bsa: JAA THe TATATATT | 
TIRA am: PANTARA | 
TRA: emi at GAA AR: N ke I 


570 Bondage and Liberation may be talked of when there is the 
presence or absence of a covering veil. But there can be no covering veil for 
the Brahman, which is always uncovered for want of a second thing besides 
Itself. If there be, the non-duality of Brahman will be contradicted, and the 


l 


Srutis* can never brook duality. 


(| srutis &c.—e.g., “One only without a second,” (Chhandogya VI. ii. 1), “There is no duality 
in Brahman” (Katha IV. n), and so on.] 


qami qag aerate | 


grata Asat am cat 
AMSAMSAGACATATA lt x9? I 


571. Bondage and Liberation are attributes of the Buddhi which 
ignorant people falsely superimpose on the Reality, as the covering of the 
eyes by a cloud is transferred to the sun. For this Immutable Brahman is 
Knowledge Absolute, the One without a second, and unattached. 


sredtfa cera aa ar areditfa veri | 
gata gàd a g fever Ta: Il x93 I 


572. The idea that bondage exists, and the idea that it does not, are, 
with reference to the Reality, both attributes of the Buddhi merely, and 
never belong to the Eternal Reality, Brahman. 


wa Aaa A aAA a areata | 
fread aia ova Prad fica | 
MAAA Gt aa SACHS TAT Het I 9 N 


573. Hence this bondage and Liberation are created by Maya, and are 
not in the Atman. How can there be any idea of limitation with regard to the 
Supreme Truth, which is without parts, without activity, calm, 
unimpeachable, taintless, and One without a second, as there can be none 
with regard to the infinite sky? 


a RÀ a ARA sat a a ATT: | 
a ggg È HT AN TATIR Il 92 II 


574. There is neither death nor birth, neither a bound nor a struggling 
soul, neither a seeker after Liberation nor a liberated one,—this is the 
ultimate truth. 


[This is a verbatim quotation from the Amritabindu Upanishad, Sloka 10. There is not much 
difference between ‘Sâdhaka’ and “Mumukshu.” So long as there is the mind, there are all these 


distinctions, but the mind itself is a creation of Avidya. Hence the highest truth is that in which there 
is no relativity. ] 


AGATA AAA HAGA Wl 49% Il 


575. Ihave to-day repeatedly revealed to thee, as to one’s own son, 


this excellent and profound secret, | which is the inmost purport of all 
Vedanta, the crest of the Vedas,—considering thee an aspirant after 
Liberation, purged of the taints of this Dark Age, and of a mind free from 
desires. 


[/ Secret—the discrimination between the Real and the unreal, which is hidden from the vulgar 
man. 


The teacher’s address is finished here. ] 


qa wet qari seater Haraka: | 
a Ba Sagara wat ager: I KSE I 


576. Hearing these words of the Guru, the disciple out of reverence 
prostrated himself before him, and with his permission went his way, freed 
from bondage. 


ma Bert quale wre gaaf: | 
a ìa Gaga sat AYTTA: I xS I 


577. And the Guru, with his mind steeped in the ocean of Existence 
and Bliss Absolute, roamed, verily purifying the whole world,—all 
differentiating ideas banished from his mind. 


NIA RITA G NANASANA, | 
Rei ggati gaT i KS N 


578. Thus by way of a dialogue between the Teacher and the disciple, 
has the nature of the Atman been ascertained for the easy comprehension of 
seekers after Liberation. 


Raagmaa 
fafmafreraneataagr: | 
magam: Taare: 
aR wea gA À N x98 N 


579. May those Sannyasins! who are seekers after Liberation, who 
have purged themselves of all taints of the mind by the observance of the 


prescribed methods, who are averse toworldly pleasures, are of pacified 
minds, and take a delight in the Sruti,—appreciate this salutary teaching! 


1 Sannyâsins—The word ‘Yati? may simply mean ‘one who is struggling for realisation.’ So 
also in Slokas 556 and 567. 


2 Prescribed methods—Secondary or indirect (such as sacrifices, etc.), and primary or direct 
(such as control of the senses and mind, etc.)] 


gama aeng kniga gA- 

faamai avatar aeg arc RATA, | 
SRNA I GAR AMZA FA- 

aa agane Aaaa Rati i x50 N 


580. For those who are afflicted, in the way of the world, by the 
burning pain due to the sunshine of threefold misery, | and who through 
delusion wander about in a desert in search of water, —for them here is the 


triumphant message of Sankara pointing out, within easy reach,” the 
comforting ocean of nectar, the Brahman, the One without a second—to 
lead them on to Liberation“! 


[ lr, hreefold misery—the Adhyâtmika (those pertaining to the body and mind, such as pain, 
anguish, etc.), the Adhidaivika (those coming from divine visitations or scourges of Nature, such as 
cyclone, earthquake, etc.) and the Adhibhautika (those due to other creatures on earth). 


2 Wander &c.—are lured by the prospect of happiness from transitory things, which, as in the 
case of a mirage, exhaust them the more. 


3 Easy reach—for this Mine of Bliss is their very nature. It is no external thing to be acquired. 
They have simply to realise that they are already That. 
40n to Liberation—by inducing them to take away their self-imposed veil. 


The solemn cadence of the Sardulavikridita metre makes a fitting termination to the prophetic 
discourse. | 
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—1is caused by the Veiling and Projecting Powers of Maya 141-144 
Brahman: Its nature 237-240 
—meditation on It must be constant 321-330 
—how to realise It 377-397, 407-412 
Calmness or Sama defined 22 
Causal body 120 
Concentration: its means 367-371 
Desires being the cause of Samsâra are to be uprooted 311-320 
Devotion: its importance; new definitions 3 1-32 
Disciple realises and states his experience 479-519 
—how he is instructed to live after this 521-525 
Discrimination defined 20 
Dispassion (Vairagya ) defined 21 
—its culmination 424 
—its importance 29-30 
—leads to renunciation 372-373 and ultimately to Peace 419 
Dispassion and discrimination conduce to Liberation 374-376 
Dream-state 98-99 
Duality is nowhere 398-404, 464-473, 478 


Egoism described 104-105 
—being the chief obstacle to realisation should be shunned 298-310 
Elements, gross and subtle 73-74 
Faith defined 25 
Forbearance defined 24 
Gross body and its objects described 72-74, 88, 90-91 
—attachment to these condemned 75-87 
Identification with gross and subtle bodies to be shunned 287-297 
—its evil effects 331-340 
—ceases after realisation 413-417 
Ignorance is the root of bondage 146 
—is destroyed by discrimination 147 
Knowledge sheath discriminated 184-206 
Liberation a most rare thing 2 
—is Self-realisation, not scriptural erudition or ceremonials 6-7, 56-60 
—should be earnestly sought, through a teacher 8-10 
—its means 46, 82 
—to be felt inwardly by oneself 474-477 
Liberation-in-life: its characteristics 425-441, 526-529, 536-559 
Material sheath discriminated 154-164 
Maya—see under Avidya 
Mental sheath discriminated 167-183 
Mind or ‘inner organ’ (Antahkarana ) and its various functions 93-94 
—its seat 103 
Nirvikalpa Samadhi is the way to realisation 341-366 
Organs of knowledge and action 92 
Pranas and their functions 95, 102 
Prarabdha: does it exist for a man of realisation 442-463 
Profound sleep (Sushupti ) 121 
Projecting Power of Rajas and its offshoots 111-112, 140 
Realisation comes through discrimination, not work 11-15 
—its means 18-19, 69-70 
—its results 418, 421-424 
—leads to Liberation 61-65 


—neglect in it is suicide 4-5 
—no more rebirth after it 563-574 
Samsâra compared to a tree 145 
—how destroyed 148 
Sattva, pure and mixed, and their functions 117-119 
Self-control or Dama defined 23 
Self-exertion: its importance 51-55, 66 
Self-settledness or Samadhana defined 26 
Self-withdrawal or Uparati defined—23 
—its culmination 14-24 
Sheaths (five) of the Atman 125, 149-150 
—should be discriminated to reveal the Atman 151-153. 210-211 
Subtle body 96-97 
—1s merely an instrument of the Atman which is unaffected 99-101 
Superimposition and how to remove it 267-286 
Teacher: his qualifications 33 
—how he should be approached and questioned 34-40 
—how he comforts and encourages the disciple 41-47, 50, 67-68 
Thou art That explained 241-253 
—meditation on this advised 254-263 
—result of this meditation 264-266 
Three rare boons 3 
Undifferentiated—See Avidya. 
Universe from Avyakta down to sense-objects is not-Self and therefore 
unreal 122-123 
—is not apart from Brahman 226-236, 405-406 
Veiling Power of Tamas and its effects 113-116, 139 
Vital sheath discriminated 165-166 
Waking state 88-89 
Work but purifies the mind 11 
Yearning for Liberation defined 27 


